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Editor’s Note 


Wahhabism is one of the most important books that deals in depth with the history and reality of its fake 
and deviated ideology when seen in the light of Holy Qur’an and Sunnah of Prophet Muhammad (S). 
The author, Ayatullah Ja’far Subhani needs no introduction as he is an authority on the topic and has 
written several books on related issues. It will be evident for the reader that Wahhabism has nothing to 
do with real Islam — neither Sunni nor Shia. The author has discussed the creed of Wahhabism from 
various aspects from the ayahs of Qur’an and ahadith (traditions) of Prophet Muhammad (S) and the 


history of Islam from authentic Sunni sources. 


The second edition has been thoroughly revised by the author with addition of one more chapter. The 
translation of the first edition by Jalil Durrani was adopted as base for the preparation of second edition. 
It was reviewed word for word and errors were corrected. Transliteration was minimized for easy word 
search and to avoid confusion. References to traditions were checked and corrections were made as 
well as the translation of ayahs of Qur'an. Footnotes were added extensively to provide additional details 
about famous historians, religious scholars and intellectuals and their leading books. Selected 
bibliography was added to enlist books referred by the author to discuss various aspects of Wahhabism. 
Appendices are added to provide additional information for the interested readers. 


In particular, appendix 2 provides few ahadith (traditions) of Prophet Muhammad (S) predicting the 
sedition of Wahhabism from Najd. Appendix 4 provides complete citation of books and articles published 
in modern Western literature about Wahhabism and its various forms and its role in global terrorism 
especially Middleeast. Appendix 5 provides a list of important books written by leading Muslim scholars 
for the rebuttal of Wahhabism. Glossary is added to provide simple definitions of relevant religious 
concepts and terms. We hope that this book will be a source of valuable information for the readers 
against ever growing threat of Wahhabism. 


Ahmad Abdullah Martin 
2019 


Preface By The Author 


Kaba is the first and foremost house of Tawhid (monotheism) that was destroyed before Nuh (a) 1 and 
was damaged in the storm at the time of Nuh (a), after sometime Ibrahim (Abraham) Khalilullah (a) 
repaired and reconstructed it2 and then invited all the worshippers of God for the ziyarat (visitation) to 
this center of the lovers and devotees of ‘Allah’.3 


God has declared His house (Ka’ba) the focal point of gathering for monotheists and the center of 
‘peace’ for God worshippers and that no one should make it unsafe or create disturbance there.4 


God has made ziyarat of His house (Ka’ba) the basis of sustenance of the life of monotheists and it is 
reminded that attending Hajj rituals secures their individual, collective and social, material and spiritual 
life.5 


In the divine inspiration of this verse, Imam Al-Sadiq (a) said: 


The religion will exist until the Ka'ba exists.6 


The special characteristics and specific attributes of the house of God (Ka'ba) and the haram7 of God is 
more than what is reflected in this preface. What is important and requiring attention is the current 
situation of Ka’ba that its custodians call themselves as ‘Servants of Two Holy Shrines’ (Khadimayn 
Harmayn Sharifayn) and express their pride and joy over its management. 


From the special attributes (pointed above), we will mention two of them: 
1. Are the current Hajj ceremonies in accordance with ‘wo itl toa’? 


Do the mass gatherings of over 2 million Muslims around the Kaba and for its ziyarat ensures their 
material and spiritual lives? If it is like that, then let us know in which year in the recent past, the 
custodians and the preachers of two holy shrines have discussed or engaged in the solving common 


problems of Islamic world during the great gatherings and came up with guidelines and solutions? 


In the year 1356 S.H. (1978 A.D.), | went to perform ‘Umra mufarrada8 with a group of young 
memorizers of Quran and visited the house of God (Ka'ba). During the days our visit there, news of 
attack of Israel on South Lebanon for killing and destruction of Palestinians was projected in the news 
media. On Friday we went to ‘Tahfiz Al-Qur’an Al-Kareem’ adjacent to holy haram to participate in the 
recitation of Qur’an competition. Conference meeting session was chaired by one of the high-level 
officials of Saudi Arabia. The competition ended and after sometime, Friday prayers azan was called and 
the Imam of the Masjid Al-Haram went on pulpit (mimbar) for delivering the sermon. | said to myself that 
he will mention about the latest incident (attack of Israel on Palestinians in South Lebanon). But he didn’t 
mention anything and my ‘good opinion’ (Husne Zan) changed to ‘bad opinion’ (Suye Zan). He 
mentioned about the etiquette of participating in the prayers in mosque and Friday prayers and that the 
cleanliness of mouth and feet should be taken care of! But he didn’t say a word about the incident! 
Beside me a personality from ‘Ikhwan al Muslimeen’ from Egypt was sitting and he was living as a 
refugee in Mecca. | asked him: “Is this sermon according to what the current situation demanded?” 


Because he was a righteous person, he gave expression of sadness and didn’t answer. 


All the Friday prayer sermons in the grand mosques in Saudi Arabia are routinely checked and their 
contents are formally approved. Not a word is allowed about the colonialistic policies of blood thirsty and 
savage United States and Zionist entity and their dangers for the world. However, what is freely allowed 
is that Shias are Magus!9 This is to the extent that after Islamic Revolution of Iran, a book entitled “sla 
vagal” (The start of Reign of Magi10) was published from Saudi Arabia! 


Keeping in view this situation, can it be questioned that are the current rulers of Najd and Riyadh, really 
the custodians of House of God and are they preparing the ground for ... gu lil Út in the Islamic 


World?! 
2. Is the House of God (Ka’ba) a place of peace? 


Qur’an has declared Mecca and its suburbs as Haram (peaceful sanctuary) of God and says: 


... and whoever enters it shall be secure... (Holy Quran, Surah Aale Imran, 3:97) 


The ancestor of Muslims, prophet Ibrahim Khalilullah (a), requested God to declare Mecca as a city of 
peace and said: 


~ 720 
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‘My Lord! Make this city a sanctuary... (Holy Quran, Surah Ibrahim, 14:35) 


Now the question is: Are the present Custodians of Holy Harams, Guarantors of this Divine order? Does, 
in reality, do the Leaders of all Islamic sects enjoy security in this place to bring forth the political issues, 
inform about the important problems of Islamic world11 and guide the true representatives of Islamic 
nations who have gathered there? Or among all the Islamic sects only Hanbalis have right to speak? 
And from the lofty Islamic teachings and thoughts only the fossilized and dry views of ‘Ibn Taymiyyah’, 
‘Ibn Qayyim’ and lately ‘Mohammad bin ’Abd Al-Wahhab’ be allowed to propagated and discussed? And 
from among the hundreds of important social, cultural and political discussion topics, only issues related 
to ziyarat of dead, commemoration of Prophet (S) birthday, holding respect for Awliya’ Allah be echoed 
every year and undefended opposers are whipped as they are kafirs and any injury and harm be inflicted 
upon them and they be declared as apostates with abusive language and offended in all possible ways! 


Is this the meaning of ‘Gel Gla’? Keeping in view the above-mentioned limitations, if we say: Ka’ba is 


occupied by.... Have we said something really harsh? 


The culture of Wahhabism in founded on ‘Apostasing Islamic sects’, ‘Creation of sectarian discord 
between Muslims’, ‘Giving extremist outlook to the teachings of Islam’, ‘Destruction of physical sites 
related to Prophethood and Divine Revelation’ and ‘Conspiring with oppressors and world arrogant 
powers.’ Even Yazid Ibn Mu’awiyah is a steadfast ruler for them. The missionaries and authors that work 
under their control are ‘Preachers of Despotic Kings’ and coward paid agents who will not speak a word 


other than whatever is whispered in their ears by their masters. 


Perhaps respected reader of this book might think that we with this description are talking illogically and 


without any proof. But for an example, we are presenting below the front cover of a book that is 


published and propagated in Saudi Arabia. In this book, the person (Yazid) who bombarded and 
damaged the holy Ka’ba with catapult, and for three days allowed his soldiers to plunder, loot and attack 
the lives, honor and property of inhabitants of Medina12, is defended, praised and honored. 


Keeping in view this fundamental point, it can be said that in this country (Saudi Arabia), there is a kind 
of ‘absolute freedom’ maintained with an utterly suffocating authoritarian government system. Books that 
contain praise of oppressors and tyrants Umayyid and Abbasid rulers are allowed to be liberally written 
and published. However, books that defend Ahlul Bayt (as) are banned. Not only these books, but any 
book that enters the country is strictly controlled and should be approved by the Security and Intelligence 
Ministry. 


Last year (1404 A.H. / 1984 A.D.), when I entered Medina airport, | had 10 copies of the book 

ssal sues’ (Masdar Al-Wujud) with me. This book is related to affirming proofs and arguments on the 
existence of God. The aim for carrying this book that | am myself the author was to contribute to the 
culture of this country. However, unfortunately, it was confiscated at the airport. And even after reading 
it, the relevant in charge of the section at the airport said: ‘Even though this book is very good and 
informative but it must be sent to Security and Intelligence Ministry and you can get it back from there.’ 
This is the meaning of lief ai !! 


‘Shirk’ (Polytheism), The Most Abundant And The Cheapest 
Commodity Of Saudi Arabia 


Accusation of ‘shirk’ and being a polytheist by many of the ‘ulama and seniors is a common and routine 
practice in this country. When a person encounters the officials of ‘enjoining the good’, before anything, 
he hears such words (shirk, mushrik, etc.) from them. In their stock of talks, there is nothing to sell 
except ‘shirk’ or to accuse one of being a polytheist! 


While writing this foreword, | got a book entitled ‘Shias and Shiaism: Their Genesis and Evolution from a 
Pakistani author13 but was published in Saudi Arabia. On page 20 of the book, the author quotes 
sentences from famous scholar Sheikh Mohammad Husayn Mozaffari and then describes and interprets 
them based on his personal opinion. We will cite below text of both of them to shed light on how madly 
these Wahhabi authors accuse people of ‘inviting to shirk’. 


Late Mozaffari writes: ‘Shiaism started on the very first day when the Prophet (S) of God started inviting 
people towards one God and his own prophethood.’ 


There he writes: ‘Invitation to follow Abul Hasan [Imam Ali (a)] pleasantly continued with invitation to 
Tawhid and Prophethood.’ 


This Pakistani author criticizes these writings of Mozaffari as: 


‘The Prophet (S), according to the writing of Mozaffari, used to include Ali in the Prophethood’ 


If this author was not taken over by his personal inclinations and whims and had not sold himself to the 
Wahhabis; and if he had basic knowledge of the beliefs of Shia, he would not have made such ridiculous 


criticism on one of the great writers of the world of Islam. 


If such invitation is the ‘invitation to shirk’ or ‘shirk in prophethood’, before anyone else, the Qur’an itself 
has done it. The reason is, Qur’an, in addition to invitation to follow ‘God and Prophet’, also invited to 
follow the saf! tel (those vested with authority) and says: 


Sia set dolo gual Lyaubls Ci Lyautl 
Obey Allah and obey the Apostle and those vested with authority among you... (Holy Quran, 


Surah Al-Nisa, 4:59) 


Based on the beliefs of this author, the Prophet of God (S) instead of inviting people to tawhid, invited 
them to polytheism and dual worshipping! Because Prophet (S) brought pil ull in the same position as 
‘following God’ and it’s basically known that the term pl ual no matter how it is interpreted is evidently 


used for Imam Ali (a). 


We all know that the day when Prophet (S) was entrusted to invite his relatives and when the verse: 
E E REAR E 


“Warn the nearest of your kinsfolk” (Holy Quran, Surah Ash-Shurra, 26:214) 


was revealed, he invited his close family members and in that gathering known as Yawm Al-Inzar (ass 


14(!ua¥1 announced his prophethood and said: 
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“Who will share the burden of this work with me? Who will respond to my call? Who will become my 


brother, my vicegerent and my successor among you?” 


In that gathering, no one except Ali (a) stood up and responded, and Prophet (S) after repeating his call 
twice and not having any response from family members except Ali (a), said: 


a g 
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“This is my brother, my vicegerent and my successor among you. Listen to him and obey his 


commands. "15 


Based on the historic order, Shias believe: On the day when Prophet (S) was entrusted to invite to 
tawhid and his own Prophethood, that he ordered, he also invited them to the successorship of Ali (a) 
and so the invitation to ‘Prophethood’ was accompanied with the invitation to ‘imamat’16. 


Now is it right to accuse Shias by saying: ‘Prophet was entrusted to include Ali in the Prophethood and 
announce it? Was the invitation to successorship that too after death of Prophet (S) meant invitation to 
Prophethood?"’ 


The disastrous situation of the books that Sunni authors and especially the Wahhabis write about the 


beliefs of Shia, is because of two reasons: 


1. Lack of knowledge about the beliefs of Shias: This pathetic situation has been prevalent for 
centuries and the reason for it was Umayyid and Abbasids ruling dynasties that didn’t allow Shias to 
express their belief in the gatherings of scholars of Ahl Al-Sunnah and let the Shia religion be known as 
a school of thought. Everyone was allowed to speak and discuss about their school of thought in the 
centers of knowledge and learning and worship except Shia, with few exceptions that are beyond the 
scope of this book. 


2. Depth of knowledge of Ahl Al-Sunnah scholars: Revolution that took place in the community and 
society of scholars of Ahl Al-Sunnah from the point of view of teaching and learning of religious 
sciences, the new styles of teaching, and the books that lacked depth of knowledge in beliefs and 
discourse. For this reason, in this Islamic country (Saudi Arabia), there is no one to teach the historic, 
classical and in-depth theology books such as 17 caélgell and 18 susliell gó written in 8th century A.H. 


It is because of this shallow approach and teachings in Wahhabi seminaries that lack depth of 
knowledge that produces authors such as ‘Ehsan Elahi Zaheer’19 who does not know the difference 
between ‘Invitation to Caliphate’ and ‘Invitation to Prophethood’ and writes the book glis 334 and with 
unlimited financial support from oil money of Saudi Arabia, he publishes his books while not knowing 
even the ABC of the beliefs of Shias. 


In-Depth Investigation 


The great grandson of Prophet (S), Imam Al-Sadig (a) said: 
oula ale agi Y ale Lal 


“A person knowledgeable about the conditions of his time will not suffer from onslaughts of unfavorable 


incidents. ”20 


It’s the right time now that we think about the current disastrous situation and the calamities that have 
descended upon the world of Islam and recognize the real enemies of Islam. At present it’s about 
hundred years ago that the ideological and intellectual battle against Islam has started and camps from 
both East and West, with their masters and supporters have united against Islam and almost every week 
or month with different titles and on different topics, a book with is published against Islam and its 
teachings. 


Is it appropriate that under this difficult situation and condition that in a very short time, only in one 
country i.e., Saudi Arabia, books are written about Shia religion giving impression that currently in the 
world of Islam there is no problem, and there is no difficulty other than the beliefs of Shias and there is 


no solution other than criticism of their beliefs?! 


| wish these books were written on logical and reasonable grounds which was not a problem at all. The 
Shia scholars (‘u/ama) should either answer the logical arguments or accept them. However, 
unfortunately, all these books are loaded with abusive and malicious accusations against Shias, their 


scholars and possibly insulting the holy personality of Ameer Al-Mu’mineen Imam Ali (a). 


The book entitled ‘21’auibill g dag! (Shias and Shiaism: Their Genesis and Evolution) is a glaring 
example of what was pointed out earlier about the dirty business of writing deviated books. The author of 
this book while citing from the historic books written by Tabari22, Ibn Kathir23 and Ibn Khaldun24, 
conceived that Shias are products and outcomes of a Jew by the name of ‘Abdullah Ibn Saba. He then 
cites Ahmad Amin Misri25, from his book Fajr Al-Islam as a testifier to it and then for completing his 
arguments he takes assistance from the writings of a group of Jewish and Christian experts of Middle 
East, such as Miller, Douzi and Wellhausen. But he never refers or cites works of Shia ‘u/ama for their 
own beliefs that comes from the personalities such as Sheikh Al-Saduq (d. 381 A.H.)26 and Sheikh 
Mufid (d. 413 A.H.)27 who have extensively written on the topic. He doesn’t even accept and doesn’t 
mention any of them and says: These books are the books just for the outwardly propagation of Shia 
religion and the real beliefs of Shia are not in these books! Worse than all he takes the traditions 
mentioned in Bihar A/-Anwar28 and Anwar Al-Naumaniyah29 to prove the beliefs of Shia while we all 
know that among the sources of ahadith (traditions) of all Islamic sects, there are weak and false ahadith 
(traditions) and citing one tradition from among them doesn’t not always reflect the belief of the sect on 


that topic or concept. 
We now attract the attention of author of Shias and Shiaism: Their Genesis and Evolution to few points: 


1. Is Tarikh Al-Tabari from the point of view of authenticity and validity, a fundamental work that we can 
say all of its contents are precise and correct? Or is there need for further investigation of the sources 
Tabari has used for making a decision about authenticity of its contents and the views mentioned by 
Tabari in it? The reason for this is because the number of false, liars, weak and unauthentic reporters 


and individuals in the books of history and exegesis is very high and we cannot mention all of them here. 


2. As a worth remembering example, we mention here something that the author of the book Shias and 
Shiaism: Their Genesis and Evolution writes: Shias accepted Islam by following the views of ‘Abdullah 
Ibn Saba,30 a Yemeni Jew who according to the views of Tabari, had only outwardly accepted Islam and 
propagated Jewish ideology (/srailiyyat)31 among Muslims under the cover of invitation to follow Ali (a). 
Seems this had impressive influence! However, fundamentally, was there any real person in the world by 
this name? Or is this character, a part of fictional stories of past mythology? Right now, we are not going 
to discuss it in detail. It is to be mentioned here that Tabari cites reference for this text (about belief of 
Shia and ‘Abdullah Ibn Saba) from the following chain of narrators of traditions as: 
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‘Among the things he wrote to Al-Sirri on the authority of Shutiayb from Sayf, from Atiyya from Yazid 
Al-Faqtiasi who said: ‘Abdullah b. Saba’ was Jew from Santa.” 32 


3. Let us now investigate the above quote, the content of which is cited by historians like Ibn Kathir, 
Shami and Ibn Khaldun. All of them have taken this text from Tarikh Al-Tabari. Let us now see whether 
any tradition or contribution from these individuals is worthy of being reliable and can be cited or not: 


A. Al-Sirri: Whether he is Maqsud Al-Sirri bin Isma'il Kufi or Al-Sirri bin ‘Asim (d. 258 A.H.). Both of 
them were notorious liars of their time and fabricators of traditions and historic fables.33 


B. Shuayb bin Ibrahim Kufi: Unknown and unidentified34 
C. Sayf Ibn ‘Umar: Narrator of false reports from the authentic persons35 


D. Yazid Al-Faq’asi: Individual reported as unknown36 and unidentified in the books of narrators of 
traditions. 


4. Tabari is his history book (Tarikh Al-Tabari) volumes 3, 4 and 5 cites 701 historic accounts about the 
events during the years 11 to 37 A.H. (the caliphates of Abu Bakr, ‘Umar and “‘Uthman) from these five 
individuals mentioned above and has vehemently highlighted the results of historic facts. 


Reports from these five individuals in context of historic incidents during that period (11 to 37 A.D.) are 
mentioned in volumes 3, 4 and 5 of Tarikh Al-Tabari and at the end of volume 5, the ahadith (traditions) 
also end there in such a manner that for all other historic incidents (except for one hadith in volume 10) 


not a single hadith is reported by these five individuals. 


Is the historic information of Al-Sirri and Sayf lbn ‘Umar specifically related to this particular historic 


period? That too even only related to a specific religious sect? 


5. Isn't it that because the historic events of that period form the basis and fundamental beliefs and are 


counted as the views of Muslims, the actual aim of quoting these ahadith (traditions)37, is distortion of 
facts and to paint an opposite picture of the real historic events of that particular period of Islamic 
history? 


6. Anyone who carefully pays attention to these historic reports, will conclude that all of these have been 
factiously made up and fabricated by a group or one individual and all the details serve one specific 
purpose. It cannot be supposed that these fabricated reports were not known to Tabari. What can be 
done! There is no other reason for this other than actions based on blind love, hate and ignorant 


selflessness. 


7. Unfortunately and sadly these fabricated traditions and bizarre reports, after Tabari mentioned in his 
book, were reported by later books of Islamic history such as Tarikh Ibn ‘Asakir38, Tarikh Kamil Ibn 
Athir39, Al-Bidayah wal Nihayah40, Tarikh lon Khaldun4i and others. All of them cited these reports 
directly from Tarikh Al-Tabari without doing any research or investigation about their authenticity 
claiming that whatever Tabari has mentioned is the reality. And so, continuing the similar trend, the 
historians of later periods too quoted these ‘fabricated and preserved lies’ one after the other in their 
works taking these accounts as ‘historic facts’. 


Of course, it’s very fortunate that Tarikh Al-Tabari is a ‘musnad’42 type of collection of traditions and 
reports and so the documentation of traditions is mentioned clearly. It’s thus possible to investigate and 
authenticity of each tradition and differentiate true and authentic ones from false and baseless. As we 
have pointed out earlier, individuals who are documented as narrators of these traditions in Tarikh Al- 


Tabari lack authenticity and are untrustworthy. 


8. A book whose resources are these types of manufactured traditions and the narrators that are liars, 
fabricators and forgers of lies such as Al-Sirri and their likes... Does it really have a worthy place to 
withstand in-depth research and thorough investigation by experts? And is it appropriate that a great 
Islamic community43 that has treasures of Islamic knowledge and that has great wealth of Prophetic 
traditions and that takes pride to be at forefront in fighting on ground and globally resisting against 
‘despotic, usurper and fake Zionist’ regime, to attribute such fabricated and fictional lies to it synthesized 


by an individual who is a Jew unknown and unidentified in the history books? 


Machiavellian Ideology 


This obstinate author under the cover of questions and answers and very implicitly criticizes Amir Al- 
mu’minin (a) as to why he acted hastily in dismissing Mu’awiyah (from governorship)? Why he, ... why, 
.. Why? ...44 


This criticism lacks a base because the author imagines that Imam Ali (a) was like other common rulers 
or commanders who would give preference to personal reasons and motives over the commands of God 


duties made incumbent by God and take his aim with an excuse of means. For this very reason he 


levels such criticism in the form of a question. 


If Imam Ali (a) was a Michiavellist individual, it was possible to think like this author and for personal 
reasons, he would impose tyrant oppressors on the life and property of common people. But he is the 
human being, who in response to an advice by Mughira ibn Shu'ba45 said: 


Ah ee 4 See Gg eo He, 
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“nor do I take those who mislead others as assistants” (Holy Quran, Surah Al-Kahf, 18:51) 


Here we will shorten our discussion and hope that this brief explanation will provide reader with enough 
information about the personality and approach of author, level of his knowledge of the fundamentals of 
Islamic, reasons behind his choices and selections from the history of Islam. | give you my pledge that 
very soon we will give an appropriate response to this book (Shias and Shiaism: Their Genesis and 
Evolution) which will be published with the contribution of great scholars of Islam.46 


Need For Organizing International Islamic Conferences And 


Seminars 


For the solution of several controversial issues, organizing annual international Islamic conference in 
which different beliefs and point of views should be presented in a rational and logical manner would be 
very beneficial and effective. In the present times, one category of problems is related to tawhid and 
shirk between the followers of Wahhabism and all other Islamic sects. Isn’t it appropriate in order to bring 
these two groups closer to each other, Academic Seminar or even Conferences be organized so that the 
controversial problems can be presented and discussed with the hope that for all the sects and groups a 
new horizon of proximity and a new way opens up and all come out of the prevalent friction due to 
diverse beliefs? However, this mission should be undertaken seriously and following conditions should 


be taken care of: 


1. All the leading intellectuals and scholars of Islamic sects, who are in reality the representatives of 
fundamentals and beliefs of their sect should be invited. Those who are paid from Saudi money from 
countries such as Pakistan, India and Egypt that have suffered (because of sectarian conflicts caused by 
Wahhabism) should not be invited. 


2. In these conferences, leading scholars and intellectuals of four major Islamic sects (Hanafi, Maliki, 
Shafi’i and Hanbali)47 as well as from Zaidiyah sect should be invited, and so that the conference should 


be aimed to be an Islamic event with far-reaching and long-term objectives. 


3. There should be respect for logical expression of freedom so that the participants can freely defend 
their ideology and beliefs and any kind of violence and accusations that is prevalent in Saudi Arabia 


against the scholars of Islam, should be banned. 


4. All the sessions and proceedings of the conference should be managed and supervised by the group 
of neutral persons or at least an organizing committee comprising of members and participants from 


different sects should organize and supervise the meetings and sessions. 


5. List of important problems to be discussed should be clearly be announced to the participants before 
the conference so that every participant can choose topic and discuss about it. 


6. All the proceedings of the conference without a smallest change or distortion should be published and 
be made accessible to centers of religious learning so the interested persons can get information about 


the results of conference. 


In case of becoming practical, it can be hoped that the above project and the proposals will help in 


achieving proximity at least in one category of problems. 


Aim Of Writing The Book 


In this book, overall controversial issues between the Wahhabis and all other Islamic sects are 
discussed and through Qur’an and Sunnah, | have presented and highlighted the original Islamic views. 
This is not the first work presented by me on the topic. | have written and published two other books 


before and in each of these | had analyzed these issues. These are: 


1. Mafaheem Al-Qur'an4s: The first volume of this book, chapter entitled ‘Tawhid in Worship’, (pages 
387-528) is related to the relevant issues of ‘Tawhid and shirk from the Qur’anic point of view which was 
taught in the Islamic Academic Howzah of Qum and was written by the famous expert scholar Jafar 
Ilhadi. This book has been published in Iran and Beirut, Lebanon. 


2. Tawassul with the Holy Spirits49 : This book is related to the issue of ‘Tawassul with the holy spirits’ 
that the Wahhabis are spreading their hearsay and baseless teachings everywhere. 


For these reasons, the present book is presented to the Islamic Community. We want the Wahhabis and 
the authors in Riyadh and the Holy Harams and all their supporters in other cities to write a logical critic 
on this book if they find the contents of this book against their views and reduce the damage it will inflict 
on their deceived followers. In other case (if they cannot do it), leave the Muslim pilgrims in the Holy 
Harams free to worship, in the peaceful House of God do not hurt or offend them, stop propagating 
Wahhabism which only leads to sectarian discord and division among Muslims and finally allow Muslim 
scholars and intellectuals of the Islamic Community to manage the Holy Shrines. 


Ja'far Subhani 
Howzah IImiyah 
Imam Al-Sadig (a) Institute, Qom 


26th Shawwal, 1405 A.H. / 15th July, 1985 
1. Gaal hig GUE SG sill ol Gg a Io 


Indeed the first house to be set up for mankind is the one at Bakkah, blessed and guidance for all nations. (Holy Qur’an, 
Surah Aale Imran, 3:96) 


7) 


a Ui G eal cil Sa Le aa! 5s 


2. palall Quail Gul GÉ) 


As Abraham raised the foundations of the House with Ismael, (they prayed): ‘Our Lord, accept it from us! Indeed, You are 
the All-hearing, the All-knowing. (Holy Qur’an, Surah Al-Baqarah, 2: 127) 


3. June GEIS oe Guill pols US ples YR, Haih BAIL Goll i OSI 


And proclaim the Hajj to all the people: they will come to you on foot and on lean camels, coming from distant places. (Holy 
Qur'an, Surah Al-Hajj, 22:27) 


a al ll igi ath. 3ps 


And (remember) when We made the House a place of reward for mankind and a sanctuary (Holy Qur’an, Surah Al- 
Baqarah, 2: 125) 


5. wú Gus ala id sesh ci ga 

Allah has made the Ka‘bah, the Sacred House, a (means of) sustentation for mankind (Holy Qur’an, Surah Al-Maida, 5:97) 
6. Al-Kafi, vol.4, page 271 

7. Haram (a+), means ‘sanctuary’ or ‘holy shrine’ in the Islamic teachings. 

8. There are two kinds of 'umra: 'umrat Al-mufrada and 'umrat Al-tamattu’. 'Umrat Al-mufrada is not related to hajj rituals 
and is undertaken independently. 

9. Followers of Zoroastrianism. 

10. Plural of Magus. 

11. Saudi Arabia is a key ally of USA and Zionist regime for the last several decades. Following the dictation of its masters, 
it has initiated several sectarian and military conflicts and invasions in the Middle East and beyond. Wahhabi ideology and 
petrodollars recently created Daesh and ISIS that has killed hundreds of thousands of innocent human beings and 
displaced millions from Syria and Iraq. In addition, Saudi led war on Yemen that started in 2015 has killed hundreds of 
thousands of innocent civilians and has led to the death of thousands of children because of starvation. 

12. For details of this horrific historic event in which several companions of the Prophet were also massacred, please read 
the book ‘Battle of Harrah’ by Muhammad Ali Chenarani available at: 
https://Awww.Al-islam.org/battle-of-harrah-muhammad-ali-chenarani 


13. Ehsan Elahi Zaheer also written as Ihsan Ilahi Zaheer 

14. Hadith of Warning. The occasion is known as 43 &sc4 ë ial! (Da‘wat dhul-‘Ashirah). 

15. The authentic reports of this hadith which is known among the experts of the science of ahadith (traditions) as hadith of 
laž! 43: and ¢ seul! ea, are found in books of history and ahadith (traditions). Tabari has reported his famous book of history 
Tarikh Al-Tabari in volume 2, page 63. 

16. Divine Guardianship or Successorship after Prophet (S). For details visit: hitps://www.al-islam.org/ghadir/ 

17. Al-Mawagif is the famous book of Ahl Al-Sunnah written by Qadhi Ezzuddin Aiji (d. 752 A.H.) in 8th century. It’s a 
master piece of Ilm Al-Kalam (discourse) from Asharites point of view and taught in both Shias and Sunni seminaries. 


18. Sharh Al-Maqasid is another classical book of Ilim Al-Kalam written in 784 A.H. by Sunni Hanafi Asharite scholar from 
Persia, Sa’aduddin Mas’ud bin Umar bin Abdullah Taftazani (d. 792 A.H.). 

19. Ehsan Elahi Zaheer was a Pakistani Wahhabi theologian and leader of the Ahl-e-Hadith movement who studied 
Wahhabi brand of Islam at the Islamic University of Madinah. He died from an assassin's bomb blast in 1987. He wrote 
several books (translated to different languages) against all sects of Islam based on Wahhabi style of accusation and 


labelled them as kafirs (unbelievers) and mushriks (polytheists). He sowed seeds of discord between various Islamic sects 
in Pakistan and other Islamic countries such as Egypt, Indonesia and Malaysia. 

20. Al-Kafi, vol. 1, page 26 

21. Written by Ehsan Elahi Zaheer. 

22. Abu Jafar Muhammad ibn Jarir Al-Tabari (839 — 923 A.D.). Famous historian and author of History of the Prophets and 
Kings (isle! 5 Juul aaj) a.k.a. Tarikh Al-Tabari. 

23. Isma'il bin 'Umar bin Kathir (1300 — 1373 A.D.). Famous Syrian Sunni Shafi’ Islamic scholar and historian, author of 
several books including the classical historic book Al-Bidayah wal Nihayah. 

24. Abu Zayd ‘Abd ar-Rahman ibn Muhammad ibn Khaldun Al-Hadrami (1332 — 1406 A.D.) aka as Ibn Khaldun was an 
Arab historiographer and historian. His famous book on History was Muqaddimah (Introduction to history) written in 1377 
A.D. 

25. Ahmad Amin (1886-1954 A.D.) was an Egyptian historian and writer. He wrote several books on the history of the 
Islamic civilization. 

26. Abu Ja'far Muhammad ibn 'Ali ibn Babawayh Al-Qummi (918 — 991 A.D.), also known as Sheikh Al-Saduq was great 
Iranian Shi'ite Islamic scholar and author of several important books including Man la yahduruhu Al-Faqih, Kamal Al-din wa 
Tamam AI-Ni'mah, Al-Khisal, Ma'ani Al-Akhbar and llal Al-sharaii. 

27. Muhammad ibn Al-Nu'man Al-'Ukbari Al-Baghdadi (948 — 1022 A.D.), known as Al-Sheikh Al-Mufid, was a prominent 
Shia theologian. He was student of Sheikh Al-Saduq and author of famous books including Al-Irshad, Al-Mugni'ah, and 
Tashih Al-lItiqadat. 

28. Compiled by great Shiite scholar Mohammad Baqir Majlisi, known as ‘Allama Majlisi (d. 1110 A.H./1698 A.D.). The book 
has 110 volumes and was completed after his death. According to many leading Shia scholars, traditions collected in this 
book are authentic subject to scrutiny. 

29. Compiled by Ni'mat Allah Al-Musawi Jazaiiri (d. 1112 A.H./1701 A.D.). He was student of ‘Allama Majlisi. The collection 
of traditions by him had methodological issues and is subject to thorough investigation. This book is not popular among 
Shia scholars for citing as a source of authentic ahadith (traditions). 

30. ‘Abdullah Ibn Saba was a fictitious character of the 7th century in the history of Islam invented by an agnostic Yemeni 
Jew and an unreliable story teller Saif lbn Umar. For more details kindly see the scholarly book “‘Abdullah Bin Saba and 
other myths” written by Sayyid Murtaza Al-Askari (d. 2007 A.D.). The book is available at: 
https://Awww.Al-islam.org/abdullah-ibn—saba-—and-other-myths-sayyid-murtad... 


31. Isra'iliyyat is an Arabic term used by Muslim exegetes to designate Islamic traditions seen as deriving from the Hebrew 


Bible and later Jewish exegetical traditions. For a detailed inquiry, refer to the article entitled ‘Isramiliyyat or Traditions of 
Jewish Origin: A Major Instance of Transferred Traditions’ by Moaddab et al., Religious Inquiries available at: 
http://ri.urd.ac.ir/article_43965.html 

32. Tarikh Al-Tabari, vol.3, page 378 

33. Tahdhib Al-Tahdhib, vol.2, page 46, Tarikh Al-Khatib, vol. 9, page 193, Mizan Al-I’tidal, vol.1, page 37, Lisan Al-Mizan, 
vol.3, page 13. 


34. Mizan Al-l’tidal, vol. 1, page 447, Lisan Al-Mizan, vol.3, page 145. 

35. Mizan Al-l’tidal, vol. 1, page 438, Tahdhib Al-Tahdhib, vol.4, page 295 

36. Several companions mentioned in the Tarikh Al-Tabari and other history books were fictious characters never existed. 
For detailed inquiry, refer to book ‘One Hundred and fifty fictitious Companions of Prophet’ by Sayyid Murtaza Al-Askari. 
37. For detailed inquiry to this topic, refer to the book ‘A probe into the history of hadith’ by Sayyid Murtaza Al-Askari at: 
https://Awww.Al-islam.org/probe-history-hadith—-allamah-sayyid-murtadha-as... 


38. Ibn ‘Asakir (1106 — 1175 A.D.) was a Sunni Shafi’i Syrian Islamic scholar. The book referred to here is oY guies eu yb 
Sue (The History of Damascus by Ibn Asakir) popularly known Tarikh Ibn Asakir. It is one of the most voluminous books 
(74 volumes) of history of Syria. The author tried to collect everything that has been said about personalities and events, 
true or false, with full chain of narration. It also contains a huge collection of Arabic poems. 

39. Al-Kamil fi Al-Tarikh written by Ali 'Izz Al-Din Ibn Al-Athir Al-Jazari. Ibn Al-Athir was a famous Kurdish Sunni scholar 
from Turkey. 


40. Written by Isma'il ion Kathir (1800 — 1873 A.D.). 

41. Original name of the book is Muqaddimah. 

42. A musnad collection is the one in which the chain of narrators who have heard a particular hadith or tradition or historic 
account is known. 

43. The author refers to full support of Islamic Republic of Iran to Hizbullah movment in Lebanon that defeated Zionist Israel 
for the first time in its history and to the Palestinan resistance movments. 

44. Shias and Shiaism, page 144. 

45. Mughira ibn Shu’ba (d. 50 A.H./670 A.D.) was a companion of Prophet (S). He played role in attacking Lady Fatima's 
(a) house and he cursed Imam Ali (a) and his followers in the Masjid Al-Kufa. In the time of Mu'awiyah, he became the 
governor of Kufa. 

46. The author has published two other valuable books on Wahhabism. 1. A Teaching Course on Criticism of Wahhabism, 
published by Mo’assasa Darul A’alam li Madressa Ahlul Bayt, Qom, 2017. 2. Wahhabism — Ideological Foundations and 
Course of Actions published by Mo’assasa Imam Al-Sadiq Publications, Qom, 2016. 

47. For comparison of jurisprudence laws and practices between these four Sunni Schools and Shia school of Thought, 
please see book The Five Schools of Islamic Law written by Allamah Muhammad Jawad Maghniyyah. Available at: 


https://Awww.Al-islam.org/five-schools-islamic-law-allamah-muhammad-jawad... 


48. oh all malia is thematic exegesis of Holy Quran published in 10 volumes by Mo’assasa Imam Al-Sadiq, Qom, 2000. 
First 2 volumes of this tafsir were written by Ja'far Ilhadi. 


49. dudia Tho! u Lwsi 


1. Familiarity With The Life Of The Founder Of 
Wahhabism 


The origin of religion and path of Wahhabism is ascribed to Sheikh Muhammad, the son of ’Abd Al- 
Wahhab of Najd, Saudia Arabia. This ascription has been derived from the name of his father "Abd Al- 
Wahhab. And as some scholars put it, the reason why this creed has not been attributed to Sheikh 
Muhammad himself and has not been called Muhammadiyyah is for fear lest the followers of this creed 
would find a kind of association with the name of the Holy Prophet (S)1 and would misuse this ascription. 


Sheikh Muhammad was born in 1115 A.H. (1703 A.D.) in the city of ‘Uyayna2 which was located in 
Najd.3 His father was a judge in this city. Ever since his childhood, Sheikh Muhammad had a great liking 
for the study of books on tafsir (Quranic interpretation), hadith (tradition), and aga‘ (principles of 
beliefs). He learned the Hanbali jurisprudence from his father who was one of the Hanbali scholars. 
From the bloom of youth, he regarded as indecent many of the religious practices of the people of Najd. 
After going on a pilgrimage to the house of Allah and performing its rites, he headed for Medina where 
he rejected the resorting of the people to the Holy Prophet (S) near his shrine. He then returned to Najd, 
and from there he went to Basrah with the aim of later leaving Basrah for Damascus. He spent some 
time in Basrah and embarked on opposing many religious practices of the people. The people of Basrah, 


however, casted him out of their city. 


While on his way from Basrah to the city of Al-Zubayr,4 he was about to die due to the intensity of the 
heat, thirst, and toll of walking in the desert. But a man from Al-Zubayr, seeing the Sheikh clad like the 
clergy, endeavored to save him. He gave the Sheikh a gulp of water, set him on a mount, and took him 
to the city of Al-Zubayr. The Sheikh wanted to travel from Al-Zubayr to Damascus, but as he did not 
have sufficient provisions and could not afford the expenses of the journey, he changed his destination 
and headed for the city of Al-Ahsa.5 From there, he decided to go to Huraymala,6 one of the cities of 
Najd. 


At that time which was the year 1139 AH, his father "Abd Al-Wahhab had been transferred from ‘Uyayna 
to Huraymala. Sheikh Muhammad accompanied his father and learned (text of) some books from his 
father. He then set out on rejecting the beliefs of the people of Najd. For this reason, disputes and 
debates ensued between him and his father. In like manner, serious and violent disputes erupted 
between him and the people of Najd. This matter lasted several years until his father Sheikh ‘Abd Al- 
Wahhab passed away in the year 1153.7 


After the death of his father, Sheikh Muhammad embarked on openly expressing his own beliefs and 
rejecting part of the religious acts of the people. A group of the people of Huraymala followed him and 
his work won fame. He departed from Huraymala for the city of ‘Uyayna. At that time, ‘Uthman ibn Hamd 
was the head of ‘Uyayna. ‘Uthman received the Sheikh, honored him and made the decision to assist 
him. In return, Sheikh Muhammad also expressed hope that all the people of Najd would obey ‘Uthman 
ibn Hamd. The news of Sheikh Muhammad's call and doings reached the ruler of Al-Ahsa. He wrote a 
letter to ‘Uthman. The consequence of this letter was that ‘Uthman summoned the Sheikh and dismissed 
him. Sheikh Muhammad replied that if you help me, you will become the leader of the entire Najd. 
‘Uthman, however, avoided him and expelled him out of the city of ‘Uyayna. 


In the year 1160 A.H., after being expelled from ‘Uyayna, Sheikh Muhammad headed for Al-Dariyya,8 
one of the renowned cities of Najd. At that time, Muhammad ibn Sa’ud (the ancestor of Al-Sa’ud tribe) 
was the emir of Al-Dariyya. He went to see the Sheikh and gave him tidings of glory and goodness. The 
Sheikh too gave him tidings of power and domination over all the cities of Najd. And in this way, the 
relationship between Sheikh Muhammad and Al-Sa’ud commenced.9 


At the time when Sheikh Muhammad went to Al-Dar’iyya and made an agreement with Muhammad ibn 
Sa’ud, the people of Al-Dar’iyya lived in utmost destitution and need. 


Relating from (‘Uthman) Ibn Bishr Al-Najdi, Al-Alusi10 writes: 


“I (lbn Bishr) initially witnessed the poverty of the people of Al-Dar‘iyya. | had seen that city at the time 
of Sa’ud, when its people had enjoyed enormous wealth, their weapons were decorated with gold and 
silver and they mounted thoroughbred horses. They wore sumptuous clothes and were well provided 
with all the means of prosperity, so much so that it is beyond the scope of expression. 


One day in a bazaar in Al-Dariiyya, | saw men on one side and women on the other. In the bazaar, 


there was a huge amount of gold, silver, and weapons and a large number of camels, sheep, horses, 
expensive clothes, and much meat, wheat, and other edibles, so much so that they could not be 
recounted. The bazaar extended as far as the eye could see. And I could hear the call of the sellers and 
buyers, a sound which hummed like the buzz of the bee. One (of them) would say, “I sold (my goods)”, 
and the other (one) would say, ‘l bought (something)’.”11 


Of course, Ibn Bishr had not given an account as to how and from where such an enormous wealth had 
been amassed. But the trend of history indicates that it had been accumulated by attacking the Muslims 
of other tribes and cities (on the charge of not accepting his beliefs) and by plundering and taking as 
booty their properties. With regard to the war booties which Sheikh Muhammad took (from the Muslims 
of that region), his policy was to spend it in any way he desired. At times, he granted unto only two or 
three people all the war booties which amounted to a very large amount. No matter what the booties 
were, they were in the possession of the Sheikh, and the Emir of Najd could have a share of the booties 
on permission of the Sheikh. 


One of the biggest flaws during the Sheikh's life was the fact that he treated Muslims who did not follow 
his notorious beliefs as infidels deserving to be fought against. He had no respect for their life or 
property. 


In short, Muhammad ibn ’Abd Al-Wahhab called (the people) to tawhid (monotheism) but an erroneous 
tawhid which he created himself, not the real tawhid promulgated by the Qur'an. Whoever adhered to it 
would have immunity as far as his life and property were concerned, otherwise (the dissolution of) his life 


and property would, like that of the infidels, be religiously lawful and permissible. 


The wars which the Wahhabis waged in Najd and outside Najd such as in Yemen, Hijaz, the vicinity of 
Syria and Iraq were on this basis. Any city which they conquered by war and domination was religiously 
lawful for them. If they could, they would establish it as their own possession, otherwise they would be 
content with the booty they had taken. 12 


Those who adhered to his beliefs and hearkened to his call had to pledge allegiance to him. If anyone 
rose up in rebellion, he was killed and his property divided. On the basis of this policy, for instance, they 
killed three hundred men from a village called Al-Fusul, located in the city of Al-Ahsa and pillaged their 
property. 13 


Sheikh Muhammad ibn ‘Abd Al-Wahhab died in the year 1206 A.H. (1792 A.D.).14 After the demise of 
Sheikh Muhammad, his followers also pursued this policy and kept alive his innovation and misguidance. 
For instance, in the year 1216 A.H., the Wahhabi emir Sa’ud mobilized an army of twenty thousand 
warriors and invaded the city of Karbala. At this time, Karbala enjoyed utmost fame and grandeur. 
Iranian, Turkish, Arab, and other pilgrims turned to it. After laying siege to the city, the army of Sa'ud 
finally entered it and brutally massacred the defenders and inhabitants of the city. 


The Wahhabi army created such a public disgrace in the city of Karbala that it cannot be put to words. 


They killed over five thousand people. After emir Sa’ud found leisure from the affairs of the war, he 
turned to the treasures in the shrine of Imam Husayn (a). These treasures consisted of various 
properties and precious objects. He took away and plundered whatever he found there. After this 
incident, Karbala was transformed into such a pathetic situation that the poets composed elegies for it. 15 


For over twelve years, the Wahhabis, every now and then, invaded and looted the city of Karbala and its 
suburbs, as well as the city of Najaf. The first of these invasions took place in the year 1216 A.H. as 
already mentioned. According to the writings of all Shii scholars, this invasion took place on Eid Al- 
Ghaadir 16 (a religious festival celebrating the designation by Prophet Muhammad (S) of Imam Ali's (a) as 
his successor on 18th of Dhul-Hajjah) the same year. 


The late ’Allama Sayyid Muhammad Jawad Al-‘Amili writes: 


“This part of the book Miftah Al-Kirama was completed by the writer after midnight of the ninth of the 
holy month of Ramadan 1225 A.H. while in anxiety and apprehension, for the ‘Unayza Arabs who are 
Wahhabi had laid siege on the Najaf Al-‘Ashraf and on the place where Imam Husayn (a) had been 
martyred. They blocked the roads, plundered the pilgrims to the shrine of Imam Husayn (a) who were 
returning to their own lands after pilgrimage in the middle of Sha’ban, and massacred a large number of 
them (mostly from among Iranian pilgrims). It is said that the number of those killed (this time) probably 
amounted to one hundred and fifty, some say less...”17 


The tawhid to which Sheikh Muhammad and his followers invited the people in which they made 
permissible the taking of life and the confiscation of property of whoever did not accept it, consisted of 
proving a location for Allah the Almighty and regarding Him as having limbs and organs, going by the 


apparent meaning of some of the Qur’anic verses and traditions. 


In this regard, Alusi has noted that the Wahhabis, adhering to Ibn Taymiyyah, confirm the traditions 
which express Allah's descent into the heavens. They say: Allah descends into the heavens from the 
empyrean18 and says: 


eo f o 


“Is there a person who seeks forgiveness for his sins ?”19 


In like manner, they also acknowledge that on the Judgment Day, Allah comes to the place where 
mankind is gathered because He Himself has said: 


aL aL See 2 de eye 
Éa Úa IA CRONIN 


And your Lord comes and (also) all the angles in ranks (Holy Quran, Surah Al-Fajr, 89:22) 


And Allah can draw near to any of His creations in any way He wants as He Himself says: 


Boo 


apl Ja oe all Li BAK 


...and We are nearer to him than his life vein (Holy Qur'an, Surah Qaf, 50: 16)20 


As indicated in his book entitled A/-Radd ‘ala Al-‘Ikhnai, Ibn Taymiyyah regarded the traditions related 
to going on pilgrimage to the shrine of the Holy Prophet (S) as forged. He has pointed out that it is a 
grave mistake if a person thinks that the Holy Prophet's being is the same as that of his lifetime even 
after his demise. Sheikh Muhammad and his followers have expressed similar statements in a more 


vehement manner. 


The false beliefs and statements of the Wahhabis has prompted some people, who have studied Islam 
from their viewpoint, to say that Islam is a strict and rigid religion and that it is not suitable for all ages (of 
human history). 


An American scholar, Lothrop Stoddard, says: 


“The Wahhabis have gone to extremes as far as prejudice is concerned. In the meantime, a group of 
fault-finders have risen and, voicing out the Wahhabi course of action, have said that the essence and 
nature of Islam does not fit in with the demands of different times. Therefore, it does not have conformity 


with progress and evolution of the society and does not follow changes brought about by time. ”21 


From the time that Sheikh Muhammad ibn ’Abd Al-Wahhab expressed his views and called on the 
people to accept them, a large group of eminent scholars voiced opposition to his beliefs. The first 
person to oppose him severely was his father ‘Abd Al-Wahhab and then his brother Sulayman ibn ’Abd 
Al-Wahhab, both of whom are deemed as Hanbali scholars. 


His own brother Sheikh Sulayman compiled a book entitled A/-Sawa ig Al-llahiyya fi Al-Radd ‘ala Al- 
Wahhabiyyah22 in which he refuted the views of his brother. 


Zayni Dahlan23 says: 


“The father of Sheikh Muhammad was a righteous man of learning. His brother Sheikh Sulayman was 
also regarded as a scholar. Sheikh ‘Abd Al-Wahhab and Sheikh Sulayman both reproached Sheikh 
Muhammad and warned the people against him from the very beginning. This was from the time when 
Sheikh Muhammad was still studying in Medina. It was through Sheikh Muhammad's words and deeds 
that very soon they had realized he had such deviant views. ”24 


Egyptian scholar ‘Abbas Mahmoud Al-‘Aqqad25 said: 


“The greatest opponent of Sheikh Muhammad was his own brother Sheikh Sulayman, the writer of Al- 


Sawaig Al-llahiyya, who did not acknowledge for his brother a position of ijtihad and correct 


understanding of the Qur’an and sunnah.” 


Al-‘Aqqad has also noted that Sheikh Sulayman said the following while severely refuting his brother's 


statements: 


“Matters in which the Wahhabis have regarded as polytheism and unbelief, and used as pretexts to 
make permissible the taking of life and property of the Muslims existed at the time of the Aiimma 
(religious leaders) of Islam. But no one has heard or narrated from the Imams of Islam that those who 
commit these acts are infidels or apostates. Neither have the Imams issued order of Holy war (jihad) 
against them. Nor have they called the cities of Muslims as the cities of polytheism and unbelief, as you 
have. ”26 


In conclusion, it must be noted that Sheikh Muhammad ibn ’Abd Al-Wahhab was not the originator and 
innovator of the beliefs of the Wahhabis. But centuries before him, his ideas had been expressed in 
different forms by people such as Ibn Taymiyyah Al-Harrani and his disciple Ibn Al-Qayyim. However, it 


had not been turned into a new creed and had not found many followers at that time. 


Refutations Of The Founder Of Wahhabism 


Abu Al-‘Abbas Ahmad ibn ‘Abd Al-Halim, known as Ibn Taymiyyah, was a Hanbali scholar who died in 
728 A.H. As he expressed views and beliefs opposite to the views held by all the Islamic sects, he was 
constantly opposed by other scholars. Investigators are of the view that the beliefs of Ibn Taymiyyah 
later formed the principles of beliefs of the Wahhabis. 


When Ibn Taymiyyah made his views public and wrote books in this regard, the scholars of Islam, 
headed by the Sunni scholars’, did two things to prevent the prevalence of ideological corruption of 


Muslims: 


A. They criticized his views and beliefs. In this regard, we will refer to some books that have been 


written as a criticism to his beliefs: 
1. Shifa’ Al-Saqam fi Ziyarat Qabr Khayr Al-Anam by Taqi Al-Din Al-Subki.27 
2. Al-Durrat Al-Mudi'a fi Al-radd ‘ala Ibn Taymiyyah by Taqi Al-Din Al-Subki. 


3. Al-Magalat Al-Maradiyya, compiled by the supreme Judge (qadi A/-qudat) of the Malikis by the name 
of Taqi Al-Din Abi ‘Abdillah Al-‘Ikhna’i.28 


4. Najm Al-Muhtadi wa Rajm Al-Muatadi by Fakhr bin Mu’allim Al-Qurashi (d. 725 A.H.). 


5. Daf’ Shubah by Taqi Al-Din Al-Hisni. 


6. A/-Tuhfat Al-Mukhtara fi Al-radd ‘ala Munkir Al-Ziyarah, by Taj Al-Din Al-Subki.29 


These are some of the refutations written on the beliefs of lbn Taymiyyah. In this way, the baselessness 


of his views has become evident. 


B. The Sunni scholars and fuqaha (jurisprudents) of his time have accused him of immorality and have 


even at times excommunicated him and have revealed his heresy. 


When his views about going on pilgrimage to the shrine of the Holy Prophet (S) were expressed in 
written form for the Supreme Judge of Egypt, Al-Badr ibn Jama’ah,30 he wrote the following at the 
bottom of the page: 


“Going on pilgrimage to the (shrine of the) Holy Prophet (S) is a virtue, the Sunnah and all scholars 
unanimously accept it. He who regards going on pilgrimage to the shrine of the Holy Prophet (S) as 
being religiously unlawful, must be rebuked by the scholars and must be barred from making such 
statements. If these measures are not effective, he must be imprisoned and exposed to the people, so 


that the latter would not follow him.” 


Not only did the supreme Judge of the Shafi’i school of thought express such a view about him, but also 
the Supreme Judges of the Maliki and Hanbali schools of thought in Egypt also confirmed his views in 
one way or the other. You can refer to Daf’ Shubah (Rebutting the Doubts) written by Taqi Al-Din Al- 
Hisni31 for more details. 


Apart from this, his contemporary Al-Dhahabi32, who was a great writer of the eighth century A.H. and 
who has written valuable works on history and biography, has, in a letter to him, called lbn Taymiyyah an 
equal match to Al-Hajjaj Al-Thagafi as far as spreading corruption and deviation are concerned. (This 


letter has been disseminated by the writer of A/-Sayf A/-Saqil fi Al-Radd “ala ibn Zafil33 on page 190 


of his book, as recorded by the late ’Allama Al-Amini34 in the fifth volume of A/-Ghadir on pages 87-89. 
Those interested may refer to these books.) 


When Ibn Taymiyyah died in 728 A.H. in a prison in Damascus, his movement underwent a decline. 
Though his renowned student Ibn Al-Qayyim embarked on propagating the views of his master but did 


not succeed. No trace of such beliefs and ideas was left in later periods. 


But when the son of ’Abd Al-Wahhab came under the influence of the beliefs of Ibn Taymiyyah, and 
when Al-Sa’ud supported him to strengthen the foundations of their own rule over Najd, once again the 
hereditary beliefs of Ibn Taymiyyah spread in the minds of some of the people of Najd like cancer in the 
body. In the wake of rigid bias, and unfortunately in the name of tawhid (monotheism), a blood bath was 
perpetuated under the title of jihad against the unbelievers and polytheists. Tens of thousands of men, 


women, and children were victimized by it. 


Once again, a new sect sprang up in the Muslim community and regret arose from that day the 


haramayn sharifayn (the two holy sanctuaries of Mecca and Medina) were put under the possession of 
this group as a result of compromise with Britain and the other superpowers of that time. Also due to the 
dissolution of the Ottoman Empire35 and division of the Arab countries among the superpowers, the 
Wahhabis of Najd gained control over Mecca and Medina, as well as other vestiges of Islam. They 
exerted utmost effort in annihilating the graves of the awliya’ Allah and in transgressing in disrespect 
against the progeny of the Prophet (S) by destroying their shrines and other historical remains attributed 
to them. 


In this regard, the Shi’a scholars, alongside the Sunni scholars as we have mentioned above, made 
tremendous efforts to refute the views of Abd Al-Wahhab. Both groups commenced logical and 
scholarly jihad in the best possible manner. 


The first refutation which the Sunni scholars wrote on the views of Muhammad ibn ’Abd Al-Wahhab was 
the book entitled A/-Sawa iq Al-llahiyya fi Al-radd ‘ala Al-Wahhabiyyah36 written by Sheikh Sulayman 
ibn Abd Al-Wahhab (d. 1209 A.H.), the brother of Muhammad ibn ’Abd Al-Wahhab. 


The first book written by the Shi’a scholars to refute the views of Muhammad ibn ’Abd Al-Wahhab was 
Manhaj Al-Rashad li man Arad Al-Sadad, penned by the honorable late Sheikh Ja’far Kashif Al-Ghita37 
(d. 1228 A.H.). He wrote this book as a reply to a treatise which one of the Emirs from among House of 
Sa’ud by the name of ‘Abd Al-‘Aziz ibn Sa’ud38 had sent to him. In that treatise, ‘Abd Al-‘Aziz ibn Sa’ud 
had gathered all views of Muhammad ibn ‘Abd Al-Wahhab and tried to prove them from the Qur’an and 
Sunnah. This book was published in 1343 A.H. in Najaf. After the work of this dignitary, numerous 
refutations and criticisms were written against the movement of Wahhabism in the region. Most of these 


books have been published. 


But now, the Wahhabi movements have increased as a result of the massive wealth that the Sa’udis has 
amassed by way of selling oil. Every day and month, the modern Abu Jahls and Abu Lahabs who have 

taken control of Holy Ka’ba, attack the Islamic sanctities in one way or the other. Each day, the vestiges 
of Islam are ruined. That which has given impetus to their movement is the secret signs and go-aheads 


given by their Western masters who are appalled by the unity of the Muslims. 


They fear this unity more than they fear international communism. Therefore they have no choice, but to 
expedite the creation of new religions and faiths (cults), so as to spoil a part of the money they pay to the 
Wahhabi government for oil and ultimately to severely harm the unity of the Muslims and engage them in 


branding one another as immoral and in excommunicating one another. 


In this book, we will try to reveal their beliefs and remove the obscurities regarding Wahhabism. We will 
remove the dark veils of doubts and hope to clarify the facts that the beliefs of all Muslims of the world, 
originate from the Qur’an and the blessed Sunnah and that the movements of Wahhabism and its deeds 
are against the teachings of the Qur’an and the Sunnah of the Messenger of Allah (S). 


1. Farid Wajdi, Da’irat Al-Ma’arif Al-Qarn Al-‘Ishrin, vol. 10, p. 871, quoting from the magazine Al-Muatataf, vol. 27, p. 893. 


2. 'Uyayna or Al-'Uyaynah is a village in central Saudi Arabia, 30 km northwest of the Saudi capital Riyadh. 

3. Najd or Nejd (Arabic: +) is a historic central region of Saudi Arabia that has almost a third of the population of the 
country. Najd consists of modern administrative regions of Riyadh, Al-Qassim, and Hail. In a famous hadith, Prophet 
Muhammad (S) predicted that horns of Satan (devil) will emerge from Najd. For the hadith text, refer to: Sahih Al-Bukhari 
vol. 2, book 17, hadith 147 and vol. 9, book 88, hadith 214. Appendix II of the book as a collection of few ahadith (traditions) 
on this fitnah. 

4. Al-Zubayr or Az—Zubayr is small city in the south of Basrah at a distance of about 20 km. 

5. Al-Ahsa, Al-Hasa, or Hadjar (Arabic: Lua!) is a traditional oasis historical region in eastern Saudi Arabia. 

6. A.k.a. as Huraymila. Located at a distance of about 90 km North West of Riyadh. 

7. Summarized from the Ta’rikh Najd of Al-Alusi, pp. 111-113. 

8. A.k.a. as Diriyah. Located 22 km north-western outskirts of Riyadh. It was the original home of the Saudi royal family. It 
was capital of the Emirate of Diriyah under the first Saudi dynasty from 1744 to 1818 A.D. 

9. An Ottoman writer in his book Tarikh Baghdad, p. 152, has noted that the relationship between Sheikh Muhammad and 
Sa’ud dynasty began in another manner. But what has been stated here is more correct. 

10. Shihab ad-Din Sayyid Mahmud ibn ‘Abdullah Al-Alusi (1802 — 1854 A.D.) was a Iraqi Sunni Hanafi scholar and exegete 
of Qur’an. His most work is Ruh Al-Ma'ani, an exegesis of the Qur'an. 

T: 'Uthman ibn Bishr Al-Najdi, 'Unwan Al-majd fi tarikh Najd, pp. 117-118. 

12. Jazirat Al-‘Arab fi Al-Qarn Al—‘Ishrin, p. 341. 

13. Tarikh Al-Mamlakat Al-‘Arabiyya Al-Sa’udiyya, vol. 1, p. 51. 

14. The date of birth and death of Muhammad ibn ‘Abd Al-Wahhab (1115-1206 A.H / 1703 — 1792 A.D.) has variations in 
reports. He died in Emirate of Diriyah. 

15. Dr. ‘Abd Al-Jawad Al-Kalidar, Tarikh Karbala, pp. 172-174. 

16. For details of the incident of Ghadir, visit: https://www.Al-islam.org/ghadir/ 

17. Sayyid Muhammad Jawad Al-‘Amili, Miftah Al-Kiramah, vol. 7, p. 653. 

18. The highest point in heaven known in ‘Arabic as Gi». 

19. Hadith Qudsi # 52 and 53. 

20. Al-Alusi, Tarikh Najd, pp. 90-91; Ibn Taymiyyah, Al-Risalah Al-`Aqida al-Hamawiyya Al-Kubra, risalah no. 11 from his 
Majmu’ Al-Rasa’il Al-Kubra, pp. 429-432. 

21. Lothrop Stoddard, The New World of Islam, (London, 1922), vol. 1, p. 264 

22. This was the first book written in rebuttal of Wahhabi ideology. 


23. Ahmad Zayni Dahlan (1816 — 1886 A.D.) was famous Sunni Shafi'i scholar. He was also the Grand Mufti of Mecca and 
Shaykh Al-Islam (highest religious authority) in the Hijaz region of the Ottoman empire. He wrote several important books 
against Wahhabi ideology including Fitnat Al-Wahhabiyyah and Al-Durar Al-Saniyyah fi Al-Radd ‘ala Al-Wahhabiyyah. 
24. Zayni Dahlan, Al-Futuhat Al-Islamiyyah ba'da Mudhiy Al-Futuhat Al-Nabawiyyah, vol. 2, p. 357 

25. ‘Aqqad (1889 — 1964 A.D.) was a famous Egyptian scholar and a literary critic. He wrote over 100 books. 

26. ‘Abbas Mahmoud Al-'Aqqad, Al-Islam fi Al-Qarn Al-‘Ishrin, (Egypt), pp. 126-137. 

27. Abul Hassan Taqi Al-Din Ali Ibn Kafi Al-Subki (1284-1355 A.D.) was a famous Egyptian Shafi'i Ash'ari scholar and 
expert in ahadith (traditions), Quranic exegesis and jurisprudence. He was the chief judge (qadi) of Syria for 17 years. He 
wrote books to refute Ibn Taymiyyah and Ibn Qayyim’s deviant ideas. 

28. Taqi Al-Din Abi ‘Abdillah Al-‘Ikhna’i (d. 1361 A.D.) was the Sunni Maliki chief justice of Damascus who ordered Ibn 
Taymiyyah to be imprisoned. 

29. Abu Nair Taj Al-Din Abd Al-Wahhab ibn [Ali Al-Subki (1327 -1370 A.D.). He was son of Taqi Al-Din Al-Subki. Like 
his father, he was Shafi'i Ash'ari scholar and expert in hadith and jurisprudence (fiqh) as well as history and wrote famous 


book Tabagat Al-Shafiiyya. He was appointed chief justice of Syria after his father’s death. 

30. Badr Al-Din Abu Abd Allah Muhammad Ibn Jama’ah (d. 1333 A.D.) was a famous Sunni Shafi’i jurist of Mamluk Egypt 
and served as chief justice of Cairo and Damascus during a period when Shafi’ jurisprudence was favored by the state. 
31. Taqi Al-Din Abu Bakr bin Muhammad Al-Hisni Al-Shafii (d. 829 A.H., 1425-6 A.D.) was a Shafi'i scholar who refuted 
Ibn Taymiyyah’s deviated views in his famous book Daft Shubah man Shabbaha wa-Tamarrada wa-Nasaba Dhalik ila Al- 


Sayyid Al-Jalil Al-Imam Ahmad wa-yalihi Al-Fatawa Al-sahmiyah fi ibn Taymiyyah, published from Cairo 1350 
A.H./1931—32 A.D. 

32. Famous Syrian Sunni Shafii scholar, Shams Al-Din Al-Dhahabi (1274 — 1348 A.D.) wrote a long letter to correct Ibn 
Taymiyyah’s deviant views and arrogant behavior. He wrote: “Is it not the proper time that you give up ignorance and do 
repentance? Know that the repentance in age of 70s is one’s last step and is near to death. By God! | don’t think you 
remember your death, but you insult and humiliate those who remember death. | don’t think that you will accept my advices 
and listen to my guidance...” 

33. Written by Taqi Al-Din Subki. 

34. Abd Al-Husayn Amini (b. 1320 - 1390A.H. / d. 1903 -1970 A.D.), known as ‘Allama Amini was a famous Shi'a jurist, 
muhaddith, theologian and historian of 14th century. He was the author of the well-known book Al-Ghadir that has detailed 


description of the event of Ghadir. 

35. The Ottoman Empire was a Sunni Hanafi caliphate based in Constantinople, Turkey that controlled much of Southeast 
Europe, Western Asia and North Africa from 1299 to 1922 A.D. It was dissolved after World War | by the world powers 
mainly Britain, France and Russia at that time. 

36. Translated to English entitled ‘The Divine Lightening’ by Al-Hajj Abu Ja'far Al-Hanbali. Available for sale on internet. 
37. Jamfar lon Khidr Al-Hilli Al-Najafi (1743 — 1812 A.D.), known as Kashif Al-Ghita (-Uba!l! a(S), was a famous Shiite 
Scholar from Iraq. He was student of famous scholar Allama Bahr Al-'Ulum. The family of Kashif Al-Ghita was a well- 


known Shiite family of scholars in 13th and 14th centuries. 

38. Known as Ibn Saud (1875 — 1953 A.D.), was the first monarch and founder of Saudi Arabia. lon Saud in Riyadh in the 
region called Najd in central Arabia. His family, the House of Saud, had been a power in central Arabia for the previous 130 
years. With the full support of British government, he used Wahhabism to gradually gain control of whole Arabian Peninsula 
in 1932, now known as Saudi Arabia. 


2. Wahhabis And The Renovation Of Graves Of 
Awliya’ Allah 


Amongst the matters about which the Wahhabis are most sensitive is the matter of renovation of graves 


and construction over the graves of Prophets, Imams and the pious ones. 


This matter was at first initiated by Ibn Taymiyyah and his famous student Ibn Al-Qayyim1 and they 
gave their verdicts (fatawa) in prohibiting the construction of a structure over graves and the necessity of 


its destruction. 


lbn Al-Qayyim in his book Zad A/-Ma‘ad fi Huda Khayr Al-‘Ibad says as such: 
laly Logs Wiles Yous (cle paill say Lael yar Ya dll le ci iT sabia! asa Gray 


“It is obligatory to destroy the structure constructed over the grave and after gaining power for their 


destruction it is not permissible to reinstate them even for one day.” 2 


In the year 1344 A.H. (1925 A.D.) when the Sa’udi family had gained control over Mecca, Medina and its 
surroundings, they planned a pretext for destroying the graves of Baqi’ and the traces of household and 
companions of the Holy Prophet (S). By getting verdict (fatwa) from the scholars of Medina they wanted 
to pave the way for demolition and preparing the minds of the people of Hijaz who were never in favor of 


such action. 


For this reason, they sent the Chief Judge (qadi) of Najd, Sulayman bin Bulayhid to Medina for the 
purpose of deriving benefit from the scholars of that place regarding this matter. Thus, he planned the 
questions in such a manner that the answers (as per the viewpoint of the Wahhabis) were hidden in the 
questions itself. And in this way, he declared to the muftis that their replies should match the answers 
that had come with the questions; otherwise they would be called as polytheists (mushrikin) and be killed 
if they would not repent. 


The questions and answers were published in the newspaper Umm A/-Qura in Mecca in the month of 
Shawwal 1344 A.H. (1925 A.D.).3 As a result of this publication, a severe reaction took place among the 
Muslims mainly Sunnis and Shi’as because they were aware that after taking the verdict (fatwa) even if it 


was by way of force, the destruction of graves of the leaders of Islam would commence. 


Incidentally, after taking the verdict from fifteen scholars of Medina and publishing it in Hijaz, the 
destruction of the traces of the household of the Prophet (S) began on the 8th of Shawwal of the same 
year. The entire traces of Ahl Al-Bayt (a) and the companions of the Holy Prophet (S) disappeared and 
the valuable properties of the shrine of the Holy Imams (a) at Baqi’ were plundered and the graveyard of 
Baqi’ was turned into a heap of dung which would fill one with horror while looking at it. 


Now we will mention some of the questions so that it becomes clear as to how the answers had been 
placed in the question itself. That is to say, the aim was not to ask any questions but gain a pretext for 
destroying the traces of Messengership. If the aim was truly conception and realism it was meaningless 


for the inquirer to place the answers in the questions itself. 


Instead we can conclude from it that the questions and answers were written on a piece of paper which 
they took to the scholars (‘u/ama) of Medina only for getting their signature since it is un-imaginable that 
the famous scholars of Medina who for years were propagators and protectors of the traces of the Holy 
Prophet (S) and the visitors to his grave would, all of a sudden, accept the views of others and give their 
verdict for the prohibition of construction and the necessity of its destruction. 


Sulayman bin Bulayhid says in his questions: 


Yaf sila gå Ja sale lajlailg gill le elil cå Laley Lag’ all pasts Biel! diva! slale Jsd Le 
ell IS Ily SY af lasie SLLall giog Yous ray Jed lays Ligi dic ‘gia g giao di sila ye OKT 
pl eye dud Lal dad) ray raed ga gd dele deal laial ¢ iY! Guo gilo gag WIS iluuosi 

SY al pgdlaniu! epaia pisini] 


“What are the views of the scholars of Medina who, may God increase their knowledge and insight, 
about the construction over the graves and setting them as mosques? Is it permissible or not? And if it is 
not permissible, and is strictly prohibited in Islam, then is it necessary and compulsory to destroy them 
and prevent the people from reciting prayers near it or not? If in one endowed (wagqf) land like Bagi’ 
construction over the grave becomes an obstacle from making use of those sections which are over that, 


then is this act not usurpation of a portion of the waqf?” 
The scholars of Medina under threat and compulsion gave replies to the questions of Sheikh as follows: 
gah elalall co iS (Gal Nighy daia (8 baloli Gla! inal leloal ¢ gine gei ill le elit Lil 
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“Construction over the graves is forbidden. Based on some traditions proving its prohibition, a group has 
given verdict (fatwa) for the destruction of the same. In this matter they have made use of the tradition 
which Abu Al-Hayyaj has narrated from ‘Ali (r). The latter told him - I am entrusting you with a work 
which the Messenger of God (S) had entrusted me with the same. Dont see any picture but that you 


erase it and dont see any grave but that you level it.” 


Sheikh Najdi in an article, which was published in the newspaper Umm Al-Qura No. Jamadi Al-thani 
1345 A.H. (1926 A.D.), says: “Construction of dome and structure was in vogue from 5th century A.H.” 


These are a few examples of the sayings of Wahhabis about renovation of graves and mostly they put 
forth two reasons in support of their sayings: 


1. Consensus of the scholars of Islam about its being prohibited. 
2. Tradition of Abu Al-Hayyaj from Ali (a) and some other similar ones. 


It should be known that our discussion at present is about renovation of graves and construction of 
bower or ceiling over them. However, the matter of ziyarat - visitation to graves, will be discussed 


separately. 
For making the matter clear, we will discuss this issue from three perspectives: 
1. What is the view of the Qur’an regarding this matter? Can we derive the judgement from the Qur'an? 


2. Does the Islamic ummah in reality have consensus in its being prohibited or is it that throughout the 
history of Islam this matter was something else and renovation of graves and construction of house was 


in vogue during the period of the Holy Prophet (S) himself and his companions? 


3. What is the derivation of the tradition of Abu Al-Hayyaj, Jabir, Umm Salama and Na’im which the 


Wahhabis utilize? 


A. Quranic View-Point Regarding Renovation Of Graves 


The Qur’an has not directly passed a judgement about this matter but it is possible to derive its ruling 


from some of the relevant verses. The details follow. 


1. Renovating And Protecting The Graves Of The Prophets (A) Is Nothing But Paying Respect To 


The Divine Rites 


The Holy Qur’an reckons the respect of Divine rites to be a sign of piety and purity of heart. It says: 
salt 6385 Sue GIK ÁN Galea as Sag lS 


And whoever respects the signs of Allah, this surely is (the outcome) of the piety of hearts. (Holy 
Quran, Surah Al-Hajj, 22:32) 


What is meant by respect of Divine rites? ila is the plural ofé js» and gives the meaning of sign and 
symbol. This verse does not show the sign of existence of God since the whole Universe is the sign of 
His existence. And nobody has said that respecting whatever things that exist in this Universe is the sign 
of piety. Instead, it shows the signs of His religion and thus the exegetes interpret this verse as “the 
Signs of religion of Allah”.4 


If in the Qur'an, Safa and Marwa5 and the camel which is to be sacrificed in Mina6 are reckoned to be 
the rites of God it is for the reason that these are the signs of straight religion (Din-e-Hanif) and beliefs 
of Ibrahim. If Muzdalifa is considered to be A/-mash’ar, it is because it is the sign of religion of God and 
stopping at this sign (during Hajj) is practically acting on the religion and obedience to God. 


If the entire Hajj rites are named as A/-sha air it is because these actions are the signs of divine and true 


religion. 


In short, whatever are the signs and symbols of divine religion, respecting them is the source of 
nearness towards God. Indisputably, the Prophets (S) and Awliya’ Allah (friends of God) who were the 
channel for propagating religion among the people are the greatest and the most evident signs of the 
divine religion. No just person can deny this fact that the existence of the Holy Prophet (S) and Imams 
(a) are from the proofs of Islam and are the signs of this holy religion and one of the ways of respecting 


them is protecting their graves and their remains and safeguarding them from any kind of destruction. 


Anyhow, the matter of respect for the graves of Awliya’ Allah becomes clear when we consider two 


things: 


(a) The Prophets and Aw/iya’ Allah, in particular those who have sacrificed their lives in the path of 


religion are from the divine sha‘air (rites) and signs of religion. 


(b) One of the ways of respecting this group after their demise is to safeguard and renovate their graves 
as well as protecting their school of thought. For this reason, throughout the world, great religious and 
political leaders whose graves are a symbol of their school of thought are buried in such selected places 
which remain permanently safe. Safeguarding their grave from destruction is the sign of protection of 


their existence and eventually the sign of protection of their school of thought. 


For understanding this fact, it is necessary to examine and analyze accurately verse number 36 of Surah 
Al-Hajj (22). Some of the pilgrims to the House of God take a camel along with themselves right from 
their houses to be sacrificed near the House of God. They earmark on this camel for sacrifice in the way 
of God and distinguish it from the other camels by putting a collar round its neck. 


As this camel is somehow related to God then according to the same verse it is considered to be the 
sha’air (rites) of God and according to the contents of verse 32 of Surah Al-Hajj (22) itt jigs pas ong 
should be respected. For example, no one should ride on that camel and water and grass should be 
given to her at the appropriate time till the time she is slaughtered. 


When one camel which is earmarked for being sacrificed near the House of God is considered to be a 
part of shaair (rites) and its honor and respect is found to be necessary, then why the Prophets (S), 
Imams, Scholars, Martyrs and those who right from the beginning of their life have put the collar of 
obedience and submission to God around their neck and have become a channel between God and His 
creatures are not to be considered a part of sha“air (rites) of God and their respect and honor not 


necessary? 


If really Ka'ba, Safa, Marwa, Mina and Arafat, which are all inanimate objects and no more than stone 
and mud, are part of the sha‘air (rites) because of being related to the divine religion and each one 
requires obligatory honor and respect, then why the Divine Leaders, who are the preachers and 
protectors of the divine religion, and those things which are related to them not part of the sha air 
(rites)! ?7 


We put the conscience of Wahhabis to justice in this matter. Do they doubt the Prophets and 
Messengers to be amongst the shaair (rites) of Allah and do not they consider the protection of their 
traces and things related to them as honorable!? Does respect and honor mean renovating their graves 


and keeping them clean or rather destroying and turning them into a heap of ruins? 


2. The Holy Qur'an Very Clearly Instructs Us To Love The Near Ones Of The Holy Prophet 


The Qur’an says: 


(ball a Sigal S) Gat aie SILI Y Us 


Say; | do not ask of you any reward for it but love for my near relatives. (Holy Qur'an, Surah Al- 
Shura, 42:23) 


From the view point of the general people who are referred to by this verse, is not the matter of the 
grave and its renovation as one of the ways of expressing love towards the household of the Holy 
Prophet (S)? We see that this custom was and is still prevailing amongst all the nations and they think 
this to be one way of expressing their love to the people in grave. Thus, great political and religious 


personalities have been buried in the church or in famous shrines surrounded by flowers and trees. 


3. Renovation Of Graves And The Past Nations 


From the Qur’anic verses we come to know that respect towards the grave of a believer was one kind of 


practice which was in vogue amongst the nations prior to Islam. 


About the companions of Kahf (the Cave), Qur’an narrates that when their condition became known to 
the people of that time and they came near the entrance of the cave, they expressed two views about 


their graves: 
ee Build a building over them...., (Holy Quran, Surah Al-Kahf, 18:21) 
Kaine spile Giai pa ol ote toile Guill JG 
.... Those who prevailed in their affair said: We will certainly raise a mosque over them..... (Holy 


Quran, Surah Al-Kahf, 18:21) 


The Qur’an narrates these two views without any criticism. Of course, it can be said that if either of these 
two views were wrong then surely Qur’an would have criticized them or would have narrated their action 
with condemnation. Anyhow these two views show that one of the ways of respect of the Awliya’ Allah 


and virtuous people has been the protection of their shrines. 


By paying attention to these three verses we can never declare the matter of renovation of graves of the 
Awliya’ Allah, Prophets and the virtuous ones as prohibited and or an abominable affair. Instead we can 
interpret it to be one kind of respect to the sha‘air (rites) of God and manifestation of mawadda fi Al- 
gurba (love towards kinsfolk). 


4. Elevation Of Special Houses 


The Qur’an sets forth one novel parable wherein the Light (nur) of Allah is compared to a lamp which is 
having a light within it, and this elegant and profound parable begins with the sentencesl oul sgi aut 


vevily and ends with the sentence pile it JS tly. 


After setting forth this parable which itself is having a lengthy discussion, Qur’an says: 


4 4 


PEANO 770% 0 Es £ 


S3 Ge Bi Ýa 39 pag I JGatls sáil Gas a Tiiu dawl Gà SSÄ Ki GI all íl oÍ = SH gd 


Á 


In houses which Allah has permitted to be exalted and that His name may be remembered in 
them; there, glorify Him therein in the mornings and the evenings, Men whom neither trade nor 
selling diverts from the remembrance of Allah. (Holy Quran, Surah Al-Nur, 24:36-37) 


Argumentation of this verse requires, before anything else, two points to be clarified: 
(a) What is meant by — 541 (houses)? 
(b) What is meant by thot which has come in the meaning of raising and elevation? 


Regarding the first word, we have to remind you that its objective is not limited to mosques. Instead it 
refers to mosques and houses such as the houses of Prophets (S) and Awliya’ Allah which possesses 
the aforesaid specialties mentioned in the verse and there is no reason to confine the meaning of the 


word to mosque. 


The whole of this 94s most common being the mosques and houses of the Prophets and the pious ones 
who have never been forgetful of the Hereafter, is the center of Light (nur) of Allah and the flames of 
tawhid, purification and glorification. Instead it can be said that {sgu here excludes the mosques because 
a house consists of four walls and surely a ceiling and if Ka ba is called as «tlt ci (house of Allah) it is 


because it possesses a ceiling. 


But we see that it is recommended (mustahab) that a mosque should be devoid of a ceiling and at 
present even Masjid Al-Haram is without a ceiling. The verses of the Qur’an too show that by house is 


meant a place possessing a ceiling. It says: 


Hara 2 ee o 4 


did (yo He sal oe Il ASS Lal Gaal Gals I Gull AS Uf ih 


And were it not that all people had been a single nation, We would certainly have assigned to 
those who disbelieve in the Beneficent God (to make) of silver the roofs of their houses. (Holy 
Quran, Surah Al-Zukhruf, 43:33) 


Anyhow œg either refers to a place other than mosque or it consists of both mosque and house. 


Now it is time to explain the meaning of the second word i.e. ad 


The word ais in the Arabic language means ‘to raise’ or ‘to elevate’ and the verse explicitly says that God 
has permitted these houses to be elevated. This elevation either refers to physical elevation i.e. raising 
the base and the walls and protecting them from tumbling down as Qur’an has used the same meaning 


in the following verse: 
Sue aul call Ge Sell gual kE Sf 


And when Ibrahim and Ismail raised the foundations of the House (Holy Quran, Surah Al- 
Baqarah, 2: 127) 


or it refers to spiritual elevation i.e. God has given a special privilege to such houses and has raised their 


rank and position. 


If we take the meaning of physical elevation, then it clearly shows that the houses of the Prophets (S) 
and Awliya’ Allah who are the true proofs of these houses, are worthy of renovation - whether during 
their lifetime or after their demise, whether they are buried there itself (like the house of the Holy Prophet 
(S), Imam Al-Hadi (a) and Imam Al-‘Askari (a) where their houses are their graves because they were 
buried in their own houses) or in some other place. Under any condition such houses are to be 


renovated and protected from ruin and destruction. 


And if we take the meaning of spiritual elevation, then we conclude that God has permitted such houses 
to be honored and respected and one of the ways of manifesting our respect to such houses is 


safeguarding them from destruction and renovating them and keeping them clean. 


All these physical and spiritual elevation is because these houses belong to the divine men who were 


God's obedient servants and were submissive to His commands. 


Despite these and such other verses it is a matter of shock as to how the Wahhabis have destroyed the 
traces of Messengership and ruined their houses and have turned into a heap of rubble, these lustrous 
places where men and women used to glorify and praise God, day and night, and gather in these places 
and recite supplications because of the spiritual connection the owners of these houses had with God! 
This shows as to how they have openly and apparently disclosed their old enmity with the Holy Prophet 
(S) and his household (a) and his sincere companions! 


In this connection we draw the attention of our readers to one tradition. 
Anas bin Malik says: The Holy Prophet (S) recited this verse. At that time a person stood up and asked: 
“cou refers to which house?” 


The Holy Prophet (S) said: “The house of the Prophets.” 


Abu Bakr stood and said: “Is this house (referring to the house of ‘Ali and Fatima) included amongst 


them?” 


The Holy Prophet (S) replied:8 


liadl ca ps 


“Yes, it is the most important of all of them.” 


B. The Islamic Ummah And Renovation Of Graves 


The day when Islam spread out in the Arabian Peninsula and its light gradually spread to the important 
areas of the Middle East, the graves of the Prophets (S) whose place of burial were known to the people 
were not only having ceiling and bower at that time but also had a dome and place of gathering. 
Presently also a part of their graves stands intact in the same form. 


In Mecca itself, the graves of Isma’il (a) and his mother Hagar (Hajar) lie on a rock. The grave of Danial 
(a) is in Shush, Iran, and of Hud (a), Salih (a), Yunus (a) and Dhu’l Kifl (a) at Iraq. The graves of the 
Prophet Ibrahim (a) and his sons Ishaq (a), Ya’qub (a) and Yusuf (a) who were brought from Egypt to 
wia) cu Bayt ul-Mugaddas by Musa (a) are in the occupied Quds and all of them possess structure, 
signs and symbols. 


The grave of Hawwa [Eve, the wife of Adam (a)] is in Jeddah where the traces of it were destroyed after 
the conquest of tribe of Sa’uds and the reason this land is called as Jeddah is because of her grave in 
that place although this relationship may not be correct. 


When the Muslims gained control over this place they never got disturbed and never issued any orders 


for its demolition. 


If truly the renovation of graves and burial of the dead in a covered shrine is forbidden in Islam, then the 
first and foremost task of the Muslims of that time was to destroy all the graves existing in Jordan and 
Iraq and secondly prevent the restoration of any structure at all times. Not only have they not destroyed 
these shrines but also during the entire 14 centuries they have strived in protecting and renovating any 


traces left from the previous Prophets (S). 


By their God-gifted wisdom they took the protection of the remains of the Prophets to be one way of 


expressing their respect towards them and by this action reckoned themselves to be pious and virtuous. 
Ibn Taymiyyah in his book A/-Sirat A/-Mustaqim says: 


“At the time of victory of Al-Quds the graves of Prophets consisted of a constructed structure but its 
doors were closed till the fourth century hijri.” 9 


If truly the construction over the graves was a prohibited affair, then its demolition was naturally 
necessary and its continuity not justified. In short, the existence of these structures during this period 
and before the very sight of Islamic scholars is itself an evident sign of its being permissible in the 


religion of Islam. 


Islamic Remnants Are The Sign Of Originality Of Religion 


Islamic Remnants are the Signs of Originality of Religion10 


Fundamentally, protecting the remnants of Prophethood especially the traces of Holy Prophet (S) such 
as his shrine, the graves of his wives, children and companions, the houses in which he lived and the 


mosques wherein he recited prayers, all have great significance which we shall now discuss. 


Today, after the lapse of twenty centuries following the birth of (‘Isa) Jesus Christ (a) and his mother 
(Maryam) Mary (a), his book Bible and his companions and disciples, all have been looked upon as a 
fairy tale in the West. A group of Orientalists have doubted the existence of this heavenly man by the 
name of Christ whose mother was Mary (a) and his book Bible and described them as a fairy tale like 
the fairy tale of Layla and Majnun. Why! ? 


Because not even one genuine trace of Jesus Christ is at hand. For example, his true place of birth, his 
house where he lived in and the place of his burial according to Christian belief are not known. His 
heavenly book fell victim to distortion and these four gospels where in the last chapter of each of them 
there is the description of death and burial of Jesus Christ is certainly not related to him and it clearly 
shows that they have been compiled after his demise. Thus most of the researchers recognize them to 
be the literary works of the second century A.D. However, if all the specifications related to him had 
been protected, then there would have been a clear proof and confirmation to his originality and there 


would have been no excuse for these fictional and skeptical persons. 


Muslims openly announce to the world that: “O people! 1400 years ago a man was appointed in the land 
of Hijaz for the guidance of the human society and he was fully successful in his mission. All the 
specifications of his life have been protected as seen in his life without the slightest ambiguity and even 
the house where he was born is known to us. The mount of Hira is a place where divine revelation 
(wahy) used to descend upon him and it is in this mosque where he used to pray and this is the house 
where he was buried in and these are the houses of his wives, children and relatives and these are the 


graves of his children, wives, Caliphs, and.... 


Now, if we remove all these traces or signs, then obviously we have erased all the traces of his 
existence and the signs of his originality and prepared the ground for the enemies of Islam. Therefore 
destroying the traces of Messengership and household of the Prophet is not only one kind of disrespect 
but also a war against the original manifestations of Islam and authenticity of Messengership of the 
Prophet (S). 


The constitution of religion of Islam is a permanent and everlasting program and till the day of 
Judgement it will remain as the religion of mankind. The generations that will follow after thousands of 
years have to believe in its authenticity. Therefore, for ensuring this objective, we have to always protect 
all the traces and signs of the Holy Prophet (S) and in this way take a step in safeguarding the religion 
for the coming years. We should not do anything that will make the fate of Prophethood of the Holy 
Prophet (S) meet the same end as that of Prophet (‘Isa) Jesus (a). 


The Muslims have strived for the protection of the traces of the Holy Prophet (S) to such extent that they 
have accurately recorded all the specifications of his life during Prophethood, such as the details of his 
ring, shoes, brush and the signs of his sword, spear, shield, horse, camel and slave. Even the wells from 
where he used to draw water and drink and the territory which he has bequeathed and still more the 
style of his walking and eating and the kinds of food which he liked and the appearance of his beard and 
his way of applying dye, etc., have been recorded and to a certain extent these signs have still remained 
till today. 


By referring to the history of Muslims and touring the expansive Islamic countries, it becomes clear that 
renovation of graves and their protection and preservation was one of the customs of the Muslims. At 
present, throughout the Islamic countries, the graves of Divine Prophets, Awliya’ Allah and the pious 
people exist in the form of shrines and for their protection endowments are available where their 


revenues are used for their preservation, etc. 


Before the birth of faction of Wahhabism at Najd and before their domination over the two holy shrines 
and the outskirts of Hijaz, the graves of Awliya’ Allah had been erected, thriving and worthy of attention 
of everyone. None of the Islamic scholars had any objection towards them. 


It is not only in Iran where the graves of Awliya’ and virtuous people have been sanctified in the form of 
shrines but throughout the Islamic countries, especially Egypt, Syria, Iraq, the western countries and 
Tunisia the shrines of scholars and great personalities of Islam are flourishing and Muslims depart in 
groups towards these shrines to visit their graves and recite Fatiha and Holy Qur’an for the souls of 
these great personalities. All these holy places are having servants and protectors responsible for 


maintenance and keeping them clean. 


With such propagation and dissemination throughout the Islamic countries, is it possible to regard the 
renovation of graves as a forbidden act when this long-drawn custom was existing and still exists from 
the beginning of Islam till today and this custom is known in the language of the scholars as ‘the ways or 
conduct of Muslims’? The existence of such behavior without any objection from any corner shows that it 


is permissible, desirable and popular. 


This matter is so fundamental that one of the Wahhabi writers too confesses to it as such: 


saluo Jy salias pai Yad YI adlu yl wu ge Bab Y euas body Byd oa Yl Giles SU! pe yal Iia 


Sug de Lab Gye SSS Le ll thay SÀ Na of Jäle Jie gu Yg aging o ge las Y WE Gyebuall 
alu! elle. 


“This matter has reached the common places, East and the West to such an extent that there is no 
Islamic country where there is no holy grave or shrine. Even the mosques of the Muslims are not devoid 
of it and reason does not accept that such an affair remains forbidden and the scholars of Islam have 
kept silent towards this matter.”11 


However, in spite of such confession they have not left their obstinacy and say that the prevalence of 
such matter and the silence of scholars are no reason for it to be permissible. And if a group remains 


silent due to some reason or the other, another group under different situation will reveal the fact. 


But the answer to such talks is obvious since last seven centuries, the scholars of Islam had remained 
silent and did not utter a word regarding this matter. Were all of them conservative during this period! ? 
Why at the time of the victory over Baitul Maqdis, the second Caliph did not destroy the traces of graves 
of the Prophets? Did he too compromise with the polytheists of his time!? 


Surprising is the reply of scholars of Medina who say: 


oh Lalal oe HS (dil Lighy Gate Gi Buy! ilat inal elaz g gine gei aill gle eli! Lil 


dota. 


“Construction over the graves is forbidden according to the consensus of scholars because of the 
correct traditions that have come in this regard. Thus a great many of scholars have given their verdict 


(fatwa) for their destruction.” 


How can the claim of consensus be made for the prohibition of construction over graves when we see 
that the Muslims buried the Holy Prophet (S) in the house where his wife - Ayesha (r) was living. Later 
Abu Bakr (r) and ‘Umar (r) were buried near the Holy Prophet (S) in the same chamber. Thereafter, the 
chamber of Ayesha (r) was divided from the middle and a wall was put up there. A portion of it was 
earmarked for Ayesha (r) and the other portion was related to the grave of the Holy Prophet (S) and the 
two Caliphs. During the time of Abdullah bin Zubayr, the wall was raised to a higher level due to its low 
height. 


From then on, in every period, the house in which the Holy Prophet (S) was buried was either renovated 
or reconstructed based on the special architecture of that time. Even during the period of the caliphate of 
the Umayyads and Abbasids the matter of construction of grave was in vogue and graves were 


constructed in every period with the special architecture of that time. 


And the last of the construction over the grave which still exists was the construction of Sultan Abdul 


Hamid that started in the year 1270 A.H. and lasted for four years. You can read the detailed history of 
renovation and reconstruction of the house of the Holy Prophet (S) throughout the Islamic history till the 
time of Samhudi in the book Wafa’ A/-Wafa” of Samhudi12 and some other related books about the 
history of Medina. 


C. Hadith Of Abu Al-Hayyaj 


Now it is the time to closely examine the hadith which the Wahhabi scholars narrate. Here we produce a 
tradition from Sahih Muslim: 


oe uS Wide «hail Shy GT ea JE oe ot oh Sab Cal oe Ss oily pees ot te Wie 
Le gle dial YF GU Cail oy ide I J a cll cal Ge ily Gal ge Cull Cal oy oa Ge oldu 
digu Y) Wyte Lyd Yg duab YI Ying gar Y of (dig asle all La) alll guy dle tie. 


Narrated to us Yahya bin Yahya, Abu Bakr bin Abi Shayba and Zuhayr bin Harb (on the authority of) 
Waki’ who narrates from Sufyan who narrates from Habib bin Abi Thabit who narrates from Abu Wa’il 
who narrates from Abu Al-Hayyaj that ‘Ali told him: “I assign you for a task which the Holy Prophet (S) 
assigned me for the same. Do not leave any picture but that which you erase nor any high grave but that 
you level it.”13 


The Wahhabis have utilized this tradition as a pretext without paying attention to the authenticity and 
logic of the tradition. 


Our Views About This Tradition 


Whenever we wish to derive an Islamic ruling from a hadith, it should possess two conditions: 


1. The authenticity of tradition should be correct; that is to say, the narrators of tradition should be such 
people that one could rely on their sayings. 


2. The instruction of tradition should be clear upon the purpose. 


That is to say the words and the sentences of the tradition should clearly prove our purpose such that if 
we give the same tradition to a person well versed in language and aware of its specifications, he would 


be able to derive the same meaning as we derive. 


Unfortunately, this tradition is worthy of criticism from both these points especially the second, where one 


can find no relation with its purpose. 


From the viewpoint of authenticity (isnad), the traditionalists (those expert in the science of hadith) do not 
accept the reliability of the persons narrating this tradition because we see that its narrators are people 
like (1) Waki’ (2) Sufyan Al-Thawri (3) Habib bin Abi Thabit and (4) Abu Wail Al-‘Asadi. 


A traditionalist such as Hafiz Ibn Hajar Al-’Asqalani14 has criticized them in his book Tahdhib Al- 
Tahdhib to such an extent that it throws doubt and uncertainty on the authenticity of the aforementioned 


tradition and other traditions narrated by them. 


1. For example, he narrates from Ahmad bin Hanbal about Waki’ that: 
iua ÑL yai À Waf ul 


“He has committed mistakes in 500 traditions.” 15 


He also narrates from Muhammad ibn Nasr Al-Marwazi about Waki’ that: 
obul! Jaf oye GS ply dally Stay GIS 
“He used to narrate the tradition according to its meaning (rather than narrating the precise text) while 


his mother-tongue was not Arabic.” 16 


2. About Sufyan Al-Thawri, he narrates from Ibn Al-Mubarak that: 
pasta! ily Loli dul gag dhugi Suse Glide te 
“Sufyan was narrating a tradition when | suddenly arrived and noticed that he was deceiving in tradition. 


When he saw me, he felt ashamed.” 17 


Deception in any tradition in whatever meaning it may be interpreted shows that there had been no 


equity, truthfulness and realism in such a man that he has presented the untrue things to be true. 


In the translation of Yahya Al-Qattan18, he narrates from him that Sufyan tried to present to me an 


unreliable person to be reliable but eventually he was unsuccessful. 19 


3. About Habib ibn Abi Thabit, he narrates from Ibn Hibban20 that: 
Lud seals 


“He was deceiving in tradition.” 


He also narrates from Al-—Qattan that: 


EB gino crusty dyle ayliy Y 


“His traditions cannot be followed because they are not firm. ”21 
4. About Abi Wa’il, he says: 


“He is from the nawasib and from the deviators from (the path) of Ali (a).”22 It is worthy of attention that 
in the entire Sihah Al-Sittah (six authentic books of Ah/ Al-Sunnah) only one tradition is narrated from 
Abu Al-Hayyaj and that is the same which we have discussed already. It shows that a person, whose 
share from the Prophetic knowledge was only one tradition, was not a man of tradition at all. Therefore, 
it becomes difficult to rely on him. When the reference of tradition possesses such shortcomings, then no 


jurisprudent (faqih) can pass a verdict (fatwa) based on such a weak reference. 
The ‘instruction’ of tradition is no less important than its reference as the following words in this tradition 
testify: 


disu YI Ía pute fyi Ys 


Now we will discuss the meaning of these two words i.e. (a) liyi% and (b) diw 


(a) The word ús in dictionary means high and elevated and it has been said that: 
syè le eal ILM SLY cya 8 pital 


å is a high place overlooking the other place.”23 


The author of A/-Qamus24 who has greater validity in the arrangement of meaning of words says: 
doliu yall oyog glall : 4S yah Od pull 


34 with vowel of (+13) is named as something ‘high’ and ‘the hump of a camel’. 


Therefore the word (ås) in absolute term is called as ‘height’ and in particular that height which is in 
the shape of a hump of a camel. By referring to the past, we have to see the objective pertains to which 
kind of height. 


(b). The word 4isw in dictionary means ‘to restore equilibrium’, ‘to make equal’ and ‘to set right the 


crooked’. 


U giua dalea « Csi! Led gaal) cig Ja Ug alaa geill ous 


gll ssw: He made it straight. Arab says - | wanted to set right the crooked which was not smoothened. 


It also comes in the meaning of ‘a faultless product’. 


The Holy Qur’an says: 


AA pte 


Who created and proportioned. (Holy Quran, Surah Al-A'la, 87:2) 
After knowing the meanings of phrases and words, we have to see what this tradition actually means! 


Two possibilities exist in this tradition. We have to select one of the two by paying attention to the 
individual meanings and other logical possibilities, the first one of it is: 


1. One possibility is that Prophet (S) ordered Abul-Hayyaj to destroy the elevated graves and level them 
to the ground. 


This possibility which the Wahhabis rely upon is rejected due to the following reasons: 


Firstly, the word 444w does not mean ‘to destroy’ or ‘to demolish’ and if it meant so then they should 
have said: 


ek dug YI is Lu Yo 


‘Level them to the ground’ while we do not find such words in the tradition. 


Secondly, if it is meant what they say then why the scholars of Islam have not given such a verdict 
(fatwa)? It is because levelling of grave to the ground is against the Islamic Sunnah which says that a 
grave should be slightly higher than the ground level and all the jurisprudents (fuqaha) of Islam have 
given verdict (fatwa) over this matter that a grave should be higher than the level of ground by one span. 


In the book A/-Figh ‘ala Al-Madhahib Al-Arba‘ah, as per the verdicts (fatawa) of the four well-known 
Imams (Hanifa, Malik, Shafi'i and Hanbal), we read as such: 


ped jabs dll 5 58 hill cla! exe 


“It is recommended (mustahab) that the soil of grave be higher than the ground by one span.”25 


By paying attention to this matter we are bound to interpret the tradition in some other way to which we 


shall now refer. 


2. Second possibility is that he was ordered to make the top of the grave uniform, even or flat and not 
like the graves which are made in the shape of the hind of a fish or the hump of a camel. 


Therefore, the tradition is a witness to this fact that the top of a grave should be even and flat and not in 
the shape of the hind of a fish or a hump which is common among some of the Ah/ Al-Sunnah. All the 
four well-known Imams of Ah/ Al-Sunnah, except Al-Shafi’i, have given fatwa that the grave is 
recommended to be so. Thus this tradition conforms to the Shi'a scholars who say that a grave apart 
from being above the ground should be even and flat.26 


Incidentally, Muslim27, the author of Sahih has himself brought this tradition and another tradition which 


we shall soon discuss under the title 


Hill dun st 09!) Ol 


and similarly Al-Tirmidhi and Al-Nasa’i28 have brought this tradition in their Sunan under the 
aforementioned title. This title gives the meaning that the surface of grave should be even and flat and if 
it meant that the graves should be made level to the ground then it was necessary to change the title 


and name it as Gotrs silh wy ais poll. 


Incidentally, in Arabic language if 4ij.u is ascribed to anything (like grave) it means that the thing itself 
should be flat and even and not that it should be made equal with anything (like ground). 


Here we produce another tradition which Muslim has narrated in his Sahih and this tradition too contains 


the same contents which we have approved. 


cise JU på fud od sue o Ulead yoli WI Gabe ASi Quis paol! Gell sue oy Ulead eo US 


lispus pol dT Jour. 


The narrator says: “We were with Fudalah bin ‘Ubayd in Rome when one of our companions died. 
Fudalah ordered that his grave be made uniform and said that he had heard the Holy Prophet (S) giving 


instructions for the levelling of graves. ”29 


The key to understanding this tradition lies in acquiring the meaning of the word 4issw which possesses 
three possible meanings. By paying attention to the legal presumptions one of them should be selected. 


Here are the three possibilities: 


1. One meaning is ‘to destroy the structure over the graves!’ This possibility is false because the graves 


which were in Medina were not possessing structure or dome. 


2. Another meaning is ‘to level the surface of the grave to the ground’. This is against the Sunnah 


(practice) of the Prophet (S) which is conclusive that the grave should be above the ground by one span. 


3. Lastly it could mean ‘to surface the grave and make even the uneven portions and hence bring it out 
from the shape of hind of a fish or hump of a camel’. This meaning is exact and precise and needs no 


reason for proving this interpretation. 


Now let us see how the famous commentator of Sahih Muslim, Al-Nawawi, interprets the tradition. He 


says: 
cus phi gai gioi di pla Yg Das Lay oat oe gia Y yall of Atal! ol 


“It is Sunnah (tradition) that the grave should not possess excessive height above the ground and should 
not have a shape of a hump of a camel. However, it should be one span above the ground and should 


be even. ”30 


This sentence shows that the commentator of Sahih Muslim has derived the same meaning as we have 
derived from the word 4is4. That is to say, Imam Al-Nawawi recommended and advised that the 
surface of the graves should not possess the shape of the hind of a fish and they should be made 
uniform, flat and even, not that they should be levelled with the ground or that the grave and the 
structure on it should be destroyed. 


It is not only we who have interpreted the tradition as such but Al-Hafiz Al-Qastallani too in his book 
Irshad Al-Sari fi Sharh Sahih Al-Bukhari has interpreted the tradition as we have. He says: 


“It is the sunnah that a grave should be surfaced and we should never abandon this sunnah just 
because surfacing of the grave is the motto of the rawafid. When we say that the sunnah is surfacing of 
grave (having no difference with the tradition of Abu Al-Hayya/) it is because 


QUAY ou beaa dashu sll Lely Ve Yh iy jul 3y d GY... 


The objective is not to make the grave on par with the ground but the objective is to make the surface of 
the grave flat and even although being above the ground level. "31 


Moreover, if the objective of recommendation was to destroy the structures and domes over the graves 
then why didn't Ali (a) himself destroy the domes over the graves of the Prophets existing during his own 
time!? Besides, he was the ruler over the Islamic lands and places like Palestine, Syria, Egypt, Iraq, Iran 


and Yemen, which were full of such structures over the graves of the Prophets and were within his sight. 


Forgoing all that we have said even if we assume that Imam (a) ordered Abu Al-Hayyaj to level all the 


elevated graves on par with the ground, still the tradition never bears testimony over the necessity of 


destroying the structures over the graves since Imam (a) has said: 


digu YI fd Ya 


i.e. ‘destroy the graves’, but has not said: 


lagióu YIA Yy cli Ys 


‘There is no building and no dome (dome of grave) unless | made them separate’. 


Moreover our discussion is not about grave itself but about construction and structures over the graves 
where people occupy themselves under the shade of these structures and recite the Qur’an, invocations 
and prayers. Which part of this sentence bears testimony for the destruction of the structures 
surrounding the graves which in fact facilitates the visitors to worship and recite Qur’an and protects 


them from extreme heat or cold! ? 


Two More Possibilities In Interpretation Of Tradition 


In the end we are bound to present two more possibilities in the interpretation of tradition: 


1. It is possible that this and some other similar traditions are pointing to a series of graves of the past 
people where people took the graves of the pious and virtuous people as their gib/a instead of 
performing prayers towards the true qibla. They used to perform prayers over the grave and the picture 


which was near the grave and were refraining from facing the true gibla which God has selected. 


Thus, the tradition has no connection to the graves which have never been prostrated upon by the 
Muslims but have recited prayers near them facing the divine gibla (Holy Ka’ba). 


And if they expedite in visiting the graves of the pious people and worship God near their pure bodies 
and the holy graves, it is because of the high esteem these dignified places have acquired due to the 
burial of their bodies. We shall discuss about them later on. 


2. By Yü is meant the portrait of idols and by sä is meant the graves of polytheists that were still 


respected by their near and far ones. 


Over here we shall narrate the verdicts of the four scholars of Sunni school of thought: 


sous gf iw yio gf ad gh coy dll le Gis ol oS 


“It is makruh (abominable) to build a house, dome, school or mosque over the grave.”32 


With such consensus existing amongst the four Imams how can the judge of Najd insist that construction 
over the grave is haram33 (prohibited)!? 


Moreover, its being makruh is itself not having a decisive and correct reference especially when 
construction over the grave provides a means of worship for the visitor to the grave of Prophets and 


pious people. 


D. Analysis Of Hadith Of Jabir 


The tradition of Jabir is one of the references which the Wahhabis rely on to prove the matter of 
prohibition of construction of the grave. This tradition has been narrated in different ways in the books of 
Sihah and Sunan of the Ahl Al-Sunnah and in all the references we see the names of Ibn Jurayh and 
Abu Al-Zubayr. 


We shall investigate them by narrating all the phases of tradition with their references and then mention 


our own views regarding the scale of its competency based on logical reasoning. 


Muslim narrates in his Sahih in the chapter: 
dyle lily säll sanasi yc gill 


‘Prohibition to plaster-mould or make construction on a grave’ 


The tradition of Jabir is reported with three chains of narration, and with two texts. The first one is: 


A guy ogi J le os e ll Cal ge oa of oe GbE of oaia lisa imi col ot SS gf Wis 
ade iu olg dle wads ohy pill saami ol aul! 


“It is narrated from Abu Bakr bin Shaybah, (who said) Hafs bin Ghiyath narrated to us, from Ibn Jurayh, 
and from Abu al Zubayr from Jabir who said that The Prophet of God (S) prohibited the plastering of 


graves and prohibited anyone from sitting or constructing over them.” 


2o ge las Gji ae liisa ily o dano lites dana cu glaa lisa « al ae o ogla iaa 
dia Hll caou Jois AU ae o ila pau ale al gl ial JE oa 


Here the text of the tradition is indicated to be the same but its chain of narrators differs slightly from the 
first. 


Bill anasi ge gi JE yla ge AGI al oe wal ye iile o Jselawl Upal e oa o aay lisa. 


“The Holy Prophet (S) prohibited the plastering of graves. 34 


Sahih Al-Tirmidhi narrates one tradition with one chain of narrators in the chapter: 
lede 2 GSI aill anani igal S 
‘Abominability of plaster moulding and writing on graves’ 


Asus t JE ple ge sll al oe «ed Gl oe lany o dane byalag o aall tue liisa 
clagi ols Yule Gis ols Yale HSS oly ill sanasi ye (hy due W es) atl 


“It is narrated to us from Abdur Rahman bin Aswad, who reported from Muhammad ibn Rabi’ from Ibn 
Jurayh from Ibn Zubayr from Jabir who said that The Messenger of God (S) prohibited us from plastering 
the graves and writing on them, and from making and doing construction over them.” 


Thereafter Al-Tirmidhi35 narrates from Al-Hasan Al-Basri and Al-Shafi’i that they have permitted 
growing of flowers over the grave.36 


lbn Majah37 narrates a tradition with two texts and two chains of narration in his Sahih in the chapter 
entitled: 


hale USI Yartunrig soil! lo cil ye gill i ole La 


‘What it is been said, is about prohibition of building, plaster-moulding and writing on graves (engraving)’ 


5&6. gi JE le ge a Cal ge oil oe Stoll ae lisa JE ILY c daag «ohare c ag! lisa 
OF uga of Glarle Ge Ge oH Ge Gade liisa aw Gy W aye Wise gill yanari ge dll Jy) 
goth ill gle Ss ol All Jow t JE sul 


“It is narrated from Azhar ibn Marwan, Muhammad-ibn-Ziad said Abdul Warith has narrated to us from 
Ayub from Abi-Zubair from Jabir that Prophet (S) of God has prohibited from plaster-moulding on 
graves. Abdullah-ibn-Sa’eed narrated us, Hafs from Ibn Jarih from Sulayman Ibn Musa from Jabir that 
Prophet (S) of God has prohibited to engrave anything on graves.”38 


After narrating this tradition, the commentator Al-Sindi39, quotes Al-Hakim Al-Nishapuri40 and says: 


“The tradition is Sahih but not practical because the Islamic leaders from East to West have been writing 


over the graves. This is a practice which the people have adopted from the past generations.” 


Al-Nasa’i narrates in his Sahih in the chapter of sätt ste «lit with two chains of narrators and two texts: 


7 & 8. i Jods ile qa Ul all gl ss J > otf ue gles lisa JU sau o Aug aa 
Syla ae lisa JE curse c olya UAT saf ese Gules sf Yule ig sf ail anasi ye WI Jow 
Äl oaasi oe I gy t JE la oe oH al oe Goi! bisa JU. 


“Yousuf bin Saeed reported to us that Hajjaj narrated from ibn Jarih who said I heard from Abu Zubair 
who heard Jabir he said that Prophet (S) of God prohibited to plaster-mould or build on a grave or 
someone sitting on it. Imran ibn Musa reported to us who said, narrated to us Abdul Warith, who said 
narrated to us Ayub, from Abi Zubair, from Jabir who said that Prophet (S) of God prohibited plastering 


mould graves. ”41 


In the Sunan of Abu Dawud42 (vol. 3, p. 216) chapter of sätt ste «lil! tradition of Jabir is narrated with 


two chains of narrations and two texts: 


oaia Wise JU imi Cl ot glade y suwa lisa dle ity oaan oly all le sad ol gi ill cure 
gh glie Ju ols gil JU Geral lig ile Ge Sal al oes wga ot glasb Ge Ge ol ge LE o 
dale ASS o gh purge oy olalu slzy dle lps 


“....Abu Dawud says: “The Holy Prophet (S) has prohibited us from writing over the grave or from 
raising it.” 


Imam Ahmad bin Hanbal43 in his A/-Musnad has narrated the tradition of Jabir as follows: 


daai ol ogi Hll cree Jodi dU se o oila gau Gl ga sll gil HST Ge ol ge GIy! ae oe 
lse it ly oaan hy ill gle Lol. 


“From Abd Al-Razzaq from Ibn Juraih who reported from Abu Zubair that Jabir Ibn Abdullah said that | 
heard from Prophet (S), he prohibited people from sitting on grave or plaster- moulding or building on 


it. "44 


These were the various forms of the tradition that have been narrated with different chains of narration 


and texts. Now let us see whether the tradition can be rationalized or not. 


Points Of Weakness In This Tradition 


The tradition of Jabir is faced with a series of problems that no logical reasoning can be based on it. 


Firstly: In all the chains of transmission of this tradition, Ibn Jurayh45 and Abu Al-Zubayr46 have either 
both come together or at least one of them has been mentioned. Now if the position of these two 
persons is Clarified, then it would be needless to discuss about other people who have come in the 
chains of transmission of this tradition. Although a section of the narrators are from the unknown and 
weak, still by clarifying the position of these two people, it is not required to discuss and talk about the 
others. 


Ibn Hajar Al-‘Asqalani narrates in Tahdhib Al-Tahdhib about Ibn Jurayh quoting from the distinguished 
scholars as follows: 


Yahya bin Sa’id was asked about the hadith of Ibn Jurayh to which he said: ‘If Ibn Jurayh does narrate a 
tradition from the book, he cannot be relied upon’. It was said to him that he uses akhbarani (technical 
term used in isnad followed by identification of the transmitter from whom the report was obtained), to 


which he said, “It’s nothing... all of it is weak.” 


He narrates from Ahmad bin Hanbal that if Ibn Jurayh says: 
Sling cle Spats oi JE gi JE 


“.that so and so said such and such then he has narrated a false tradition.” 


Malik bin Anas says: In the matter of traditions Ibn Jurayh is like one who collects twigs in the darkness 
of night. (where his hand will be bitten by snake and scorpion). 


From Al-Daraqutni,47 who says: 
Cares Ge teow Led YI Gul Y Quali ed GE Ga ou! gadai Gia 


“Keep away from the craftiness (presenting the false to be true) of Ibn Jurayh for he plays a dirty 
hypocrisy. Whenever he hears a tradition from a weak person, he presents it in such a manner that as if 


it was from a reliable person.” 
From Ibn Hibban who says that: Ibn Jurayh plays trickery in tradition.48 


With such judgements from the scholars of ‘i/m A/-rija/ (the science of studying chain of narrators of 
hadith) can one rely on the tradition of such a person and in contrast to the decisive path of the Muslims 
who were always renovating the graves of Awliya’ Allah and respecting them, is it possible to have 


confidence in such a narrator? 


About Abu Al-Zubayr’s position, lon Hajar narrates the following sentences from the scholars of rijal: 


The son of Ahmad bin Hanbal narrates from his father who narrates from Ayyub that he (i.e. Abu Al- 


Zubayr) was weak in hadith. 


lbn Hajar narrates from Shu’ba that Abu Al-Zubayr did not know how to recite his prayers properly. 

Again he narrates from him as such: “I was in Mecca when a person came to Abu Al-Zubayr and asked 
him some questions to which the latter started to defame him. | told him that he was accusing a Muslim. 
He replied: He has made me angry. | informed him that since he was defaming everyone who made him 


angry | would no longer narrate any tradition from him.” 


Again Ibn Hajar asked Shu’ba as to why he stopped narrating tradition from Abu Al-Zubayr. He replied: 
“I saw him openly performing bad deeds.” 


Ibn Hajar narrates from Ibn Abi Hatim that he asked his father about the character of Abu Al-Zubayr to 


which he replied: “His traditions are written but they cannot be relied upon.” 


Ibn Hajar further narrates from him that the latter informed Abu Zur’a that people were narrating 


traditions from Abu Al-Zubayr and asked him whether he could be relied or not. 


He replied: ‘The tradition of only a trustworthy person can be used as an argument (a sarcastic remark 


to indicate that he was not a trustworthy person).’ 


This is the position of these two persons who have come in all the chains of narration of the tradition. Is 


it possible to rely on a hadith that is reported by these two persons? 


Even if we assume that others mentioned in the references are reliable (while in fact some of them like 
‘Abd Al-Rahman bin Aswad were accused of being liars), can such a tradition be used as argument 


when its narrators are these two people? 


Is it really fair that with such a tradition that is having such a weak authenticity, one can destroys the 
traces of household of the Prophet and his companions and find fault with the actions of the Muslims in 


these fourteen centuries? 


Secondly: The tradition is a matter of concern from the viewpoint of text. This is because of the fact that 
the narrators have not heeded sufficient attention to memorizing its text. And this concern is such that a 


person loses confidence in them. Now we shall describe the kind of concern: 


The tradition of Jabir has been narrated in seven forms whereas the Holy Prophet (S) has mentioned 


that in one form. Here are the descriptions of the seven forms: 


1. The Holy Prophet (S) has prohibited plastering of the graves and resting or constructing a structure 
over them. (Traditions no. 1, 2 and 9). 


2. The Holy Prophet (S) has prohibited plastering of graves. (Traditions no. 5 and 8). 


3. The Holy Prophet (S) has prohibited plastering, writing, constructing and walking over the graves. 
(Tradition no. 4). 


4. The Holy Prophet (S) has prohibited writing over the graves. (Tradition no. 6). 


5. The Holy Prophet (S) has prohibited sitting over the grave or plastering and constructing and sitting 
over it. (Tradition no. 10) 


6. The Holy Prophet (S) has prevented from sitting, plastering or constructing over the grave. (Tradition 
no. 11) This one differs from the first where in the first form resting is prohibited while here sitting is 
prohibited). 


7. The Holy Prophet (S) has prohibited from sitting, plastering, constructing and writing over the grave or 


raising the grave. Here, the prohibition of writing over the grave and raising the grave is added. 


Apart from this, there are some differences and contradictions among the interpretations. In the first 
case, resting is mentioned; in the third case walking is mentioned and in the fifth and sixth case we find 


sitting. With such problems, no jurisprudent (faqih) can rely upon this tradition. 


Thirdly: Assuming that the chains of narration of this tradition are reliable, it does not indicate more than 
that the Holy Prophet (S) prevented construction over graves. However, preventing one thing is no proof 
of its being prohibited because prohibition sometimes is of haram type and sometimes of makruh type 
and prohibition has been mostly used in the makruh sense in the discourse of the Holy Prophet (S) and 


other religious leaders. 


It is true that the first meaning of prohibition that is to say in real term is ‘nah’ which is same as haram 
and till a proper terminology for another meaning is not found, we can never take it to be makruh, yet the 
scholars and the fuqaha have not taken this tradition to be anything but in the makruh sense. For 
example, Al-Tirmidhi in his Sahih narrates the tradition under the chapter: 


ll jeopena Ayal S 


A clear proof that it is makruh is the same which Al-Sindi, commentator of Sahih Ibn Majah narrates 
from Al-Hakim Al-Nishapuri who says that none of the Muslims have acted upon this prohibition. That is 
to say he has not presented it to be a prohibition in the haram sense calling to witness the fact that all 


Muslims have been writing on the graves. 


Another proof that this prohibition is in the makruh sense is the consensus of the Islamic scholars upon 


the permissibility of construction over the grave except that if the land is endowed. 


The commentator of Sahih Muslim in his commentary of this tradition writes: 


Slaat lil ule Gai alyas Abie bia i GIS ly og Sod GLU! tlhe i GIS ob Lil Lil. 


“Construction over the grave in the land belonging to the owner of the grave is makruh and in the 
endowed land is haram. Al-Shafi has emphasized upon this matter and even brought the tradition 
under the title of chapter.”49 


ale clidlly yall paragi dal S 


However, it is obvious that a thing being makruh does not become an obstacle. The fact being that 
sometimes due to a series of affairs that makruh gets eliminated. Whenever renovation of grave 
becomes the source of protection of the originality of Islam or the source of manifestation of love for the 
owner of grave which God has made their love obligatory or the source of protection of Islamic signs or 
becomes the cause for the visitors to recite Qur’an and invocation under the shade of the structure over 
the grave than surely not only such benefits (which arise from the construction over the grave) eliminate 


the makruh element but make them mustahab (recommended). 


The decree of mustahab or makruh changes under various pretexts. It is likely that a makruh becomes 
good due to some pretext or a series of mustahabi (recommended) affairs become abominable due to 
some other events because makruh and mustahab of one thing is nothing but expedient for being hated 
or loved respectively. But these expedients are effective under the condition that no obstacle nullifies 
their expediences and effects and this matter is clear for those people who are acquainted with Islamic 


jurisprudence (figh). 


Logical Analysis Of Two More Traditions 


Now that our discussion has reached this stage, it is worthy that we examine some more traditions which 


are referred to by the Wahhabis. 
1. Ibn Majah narrates in his Sahih as such: 


cS Cyt at Ht Geel see Lita cing liaa (bla II AU tee Cys tome lida e tas Gy tone Lita 


ill le Git ol cgi gall ol sane al ye byada Cn pull ye 


“Mohammad Ibn Yahya, Muhammad Ibn Abdullah, Al-Rigashi, Wahab, Abdur Rahman Ibn Yazid Ibn 
Jaber, have narrated to us from Qasim ibn Mokhaimara from Abi Saeed: “Verily Prophet Muhammad (S) 


prohibited make construction on graves.”50 


2. Ahmad bin Hanbal in his A/-Musnad narrates one tradition with two chains of narrators. Here we 


mention both of them: 


git y cu iolu al ge iaku al dye pel ge qua cll oul ait Wise dang! oil Wine «uae c liisa 
oaay gf all le iu oy! all 


“Narrated Hassan, Ibn Lahi’ah narrated, Buraid Ibn Abi Habib narrated from Naim servant of Umme 


22) 


Salamah. She said: ‘Prophet of God prohibited to build (construction) on grave or plaster-moulding. ”51 


oÍ t Hll of e talu al lee peli oe oa cal o tt te e day gil e I age lisa Glau! cy (ple 
oula gf dle ig gÍ i aay 


“Ali Ibn Ishaq narrated, Abdullah ibn Lahi’ah, narrated Buraid ibn Abi Habib from Naeem, servant of 
Umme Salama: ‘Prophet prohibited to plaster-mould a grave or build (make construction) on it or sit on 
it. ”52 


To prove the weakness of the first tradition suffice it is to say that one of the narrators is Wahab who is 
completely J> (unknown) and it is not known which ‘Wahab’ is the narrator of this tradition. In Mizan 
Al-I’tidal seventeen Wahabs are mentioned and it is not known that this Wahab is which one of them 


where most of them are regarded to be fabricators of traditions and known liars.53 


The major problem of the second and third traditions is the presence of ‘Abdullah ibn Lahi’ah. Al- 
Dhahabi writes about him as such: 


lind oly Y GIS al sua cyl eas ye Giral) JU dy gins Y Grae gure oul J 


“lon Ma’in has said that he is weak and his tradition cannot be argued upon. ”54 
Al-Humaydi55 narrated from Yahya bin Sa’eed that he does not count him to be of any significance. 


We shall now pass from the controversies in the sanad and turn over to the following matter. All the 
historians and Islamic muhaddithun (traditionists) have narrated that the holy body of the Holy Prophet 
(S) was buried by the approval of his companions in the house and chamber of his wife Ayesha (r). In 
selecting the place of his burial, the companions have relied on the tradition narrated by Abu Bakr from 
the Holy Prophet (S) that any Prophet who dies in any place should be buried in that very place.56 


The question arises here that if the Holy Prophet (S) had really prohibited construction over the grave 
then how was it that he was buried under the ceiling and his grave became such that it possessed a 
structure. It is a matter of laughter when some of the dry and rigid Wahhabis say that what is forbidden is 
making the structure over the grave and not the burial of body under the structure and the Holy Prophet 


(S) was buried under the structure and not that a structure was made over his grave.57 


Such an interpretation of the tradition shows no motive other than explaining one external fact (burial of 


the body of the Holy Prophet (S) under a structure) and if one Wahhabi was not faced with such a fact 
he would have ordered both these acts to be haram (forbidden). 


Basically, at this juncture we ask the Wahhabis some questions: 


Is it that only the original construction over the grave of the dead person forbidden and if someone has 
already made such a construction then is its continuity not forbidden although its original construction 


was forbidden? 
Or is it that the original construction and its continuity both are forbidden? 


If only the original construction is forbidden and their continuity was not forbidden, then the question 
arises that why the Government of Sa’ud destroyed by force the traces of Messengership and the 
houses of the household of the Holy Prophet (S) and the domes of his children and companions who 


were already buried under the structures.58 


Moreover, this supposition is against the verdicts (fatawa) of founders of Wahhabism such as Ibn Al- 
Qayyim and Ibn Taymiyyah. 


The former says: 
salg Lasi lils Yous (gle 8 sill say Laeli! jam Yg Lill gle cui ill aliall asa Gra. 


“It is obligatory to destroy the structures made over the graves and after gaining power for its destruction 


it is not permissible to let it remain and to preserve it even for one day.” 


With this explanation it is not correct for a Wahhabi to select the first alternative of our question. Thus, 
he is bound to select the second and say that the construction over the grave is haram in both the 


cases. 


At this moment, a question will arise as to why the Muslims buried the holy body of the Prophet (S) 
under a roofed place. Although it is true that they did not originally construct over his grave yet they 
acted in such a way that the grave of the Holy Prophet (S) was already having a structure. 


Here a Wahhabi has only one route of escape and that is for explaining the physical action of the 
Muslims he will say: Preservation and continuation of grave is forbidden when original construction takes 
place over the grave and if at the time of the original construction, there was no grave then its 


continuation (no matter if it is in the form of construction over grave) is not haram. 


Such dissociation has no reason other than justifying one external fact (action of Muslims). 


Wahhabism Entangled In The Contradiction Between The School Of Thought And The Practice Of 


Muslims 


This point is not the only instance where the Wahhabism has been caught in the scuffle of contradiction 
between its school of thought and the deeds of Muslims. 


It has been aimlessly struggling in other instances too. It strictly prohibits tabarruk of the remains of the 
Holy Prophet (S) and say: “Stone, soil, etc. are of no use.” On the other hand we see the Muslims 
constantly kissing and touching the stone (hajr A/-aswad) or kissing the curtain of the Ka’ba or seeking 
tabarruk from its door and walls which according to Wahhabis bears no result. 


They have prohibited construction of mosque near the grave of the Awliya’ Allah whereas in the entire 
Islamic lands, mosques exist near the graves. Even besides the grave of Hamza (r) there was a mosque 
which the transgressive Sa’udis have destroyed. At present the grave of the Holy Prophet (S) is in the 


mosque and the Muslims perform prayers around there. 


Preparing An Argument Instead Of Adopting A Realistic Approach 


In order to destroy the tombs of the graves of Imams (a) buried in Baqi’ the Wahhabis embarked on 
resorting to arguments and so to speak have found an excuse. They say that the land of Baqi’ is an 
endowed (waqfi) land and maximum use should be made from this land and every kind of obstruction 


from reaping the benefits should be removed. 


Construction of a structure over the graves of the household of the Prophet (S) is an obstacle from 
utilizing a part of the land of Baqi’, because, although burial is possible in the sanctuary and the shrine, 
the same cannot be done under the foundations and surrounding walls. Therefore, such constructions 


should be destroyed till the entire land of Baqi’ is exploited for useful purposes. 


The Response And Refutation 


Undoubtedly such reasoning is nothing but a kind of biased judgment. The Wahhabi judge (qadi) wishes 
to destroy, by any means, the traces of the household of the Holy Prophet (S) and even if he was unable 
to find any reason, he would still think of destroying them under the cover of force. On account of such a 
mentality he started to conjure up a pretext and hence brought up the matter of endowment of the land 
of Baqi’. 


Moreover the idea that Baqi’ is an endowed land is nothing more than an imagination since: 


Firstly, no book that we could rely on, whether of history or tradition (hadith), mentions that Baqi’ is 
endowed (waqfi). Instead it is possible to say that Baqi’ was a waste land where the people of Medina 
used to bury their dead. In this case, such a land will be considered to be amongst the ‘properties 
belonging to no particular person’ (A/-Mubahat Al-‘Awwaliyya) and any kind of appropriation over it is 


permissible. 


In previous times, greed and avarice of the people in possessing the dead and barren land was 
insignificant and there was no money and power in developing and flourishing them. Moreover, the 
people living in villages had not yet started to migrate to cities and no issues related to land and no 
people such as land profiteers existed and no institute by the name of land exchange had come into 
existence. Thus most of the lands were not having owners and they remained as they were and were 


counted to be part of wastelands. 


During these periods the people of every city, village and hamlet allocated a part of the land for the 
burial of their dead or if someone would become the first in burying his dead once on a piece of land, 
others would follow suit. As such, they would convert the land into a graveyard without anyone seeking 
possession of it and making it a waqf for burying the dead. 


The land of Baqi’ was no exception to this rule. The lands in Hijaz and Medina were not of much value 
and with the presence of waste lands around Medina, no wise person would have created an 
endowment over cultivable land. In a place where waste land is plentiful and cultivable land very scanty, 
surely the waste land (which is counted to be the property belonging to no particular person) will be 


used. 


Incidentally, history too confirms this reality. Al-Samhudi in Wafa’ A/-wafa’ fi Akhbar dar Al-Mustafa 


writes: 


“The first person who was buried by the Holy Prophet (S) in Baqi’ was ‘Uthman ibn Maz’un (the 
companion of the Holy Prophet). When Ibrahim, son of the Holy Prophet, died, the Prophet (S) ordered 
him to be buried near ‘Uthman. From then on, people were inclined to bury their dead in Baqi’ and they 
cut off the trees (to make space). Each tribe appropriated one piece of the land for themselves”. 


Thereafter he says: 


“The land of Baqi’ was having a tree by the name of ghargad. When the people buried ‘Uthman ibn 


Maz’un over there the tree was cut off.”59 
The tree of ghargad is the same wild tree found in the deserts of Medina. 


From these words of Al-Samhudi we draw a clear conclusion that the land of Baqi’ was a dead land 
where, after the burial of one companion everyone took a part of it for their respective tribes and the 
name of waqf has never been seen in history. Instead, history shows that the part or section of Baqi’ 
where the Imams (a) have been buried was the house of ‘Aqil bin Abi Talib and the holy bodies of these 


four Imams (a) were buried in the house which was related to Bani Hashim. 
Al-Samhudi writes: 


“Abbas bin ‘Abd Al-Muttalib was buried near the grave of Fatima bint Asad in the cemetery of Bani 


Hashim which was in the house of ‘Aqil.”60 


He also narrates from Sa’eed bin Muhammad bin Jubayr that he has seen the grave of Ibrahim, son of 
the Holy Prophet (S), in the house which was the property of Muhammad bin Zayd bin ‘Ali. 


He further narrates that the Holy Prophet (S) buried the body of Sa’d bin Mu’adh in the house of Ibn 
Aflah which was around Baqi’ and possessed a structure and dome. 


All these show that the land of Baqi’ was not endowed (waqfi) and the pure bodies of our Imams (a) 


have been buried in the houses owned by themselves. 


Under these circumstances, is it correct to destroy, under the pretext of waqf, the traces and signs of the 
household of the Holy Prophet (S)? 


Let us suppose, just for argument’s sake, that the land of Baqi’ was a wagqf. But is there any hint about 
the circumstances in which the waqf was made? Perhaps, the one making the waqf has given 
permission for construction over the grave of noble personalities. So, because we do not know, we 


should interpret a believer's deeds as right, and not accuse him of offence. 


Under these situations, destroying these domes and houses will be considered forbidden (haram) and 
going against the divine laws. 


The qadi Ibn Bulayhid and his supporters knew well that the idea of waqf was one kind of preparing a 
reason and carving an argument. Even if they were not having such reason, they would have still 
destroyed the signs of the Holy Prophet (S) because this is not the first time, they have destroyed the 
traces of Messengership. In the year 1221 A.H. when they gained control over Medina for the first time, 
they destroyed the traces of Messengership. Later, when they were expelled from the land of Hijaz by 


the ‘Uthmani forces, all the structures were re-built. 
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3. Construction Of Mosque Near The Graves Of 


Pious People 


Is construction of mosque near or in front of the grave of pious people permissible or not? Supposing it 
is permitted, then what is the main purpose of the tradition (hadith) of the Holy Prophet (S) regarding the 
actions of Jews and Christians as it has come in a tradition that the Holy Prophet (S) has cursed these 
two groups for considering the graves of their Prophets as objects of worship? Moreover, is construction 


of mosque near the graves of the Awliya’ Allah inseparable with what has come down in this tradition!? 


Answer: By paying attention to the general principles of Islam, construction of mosques, in the vicinity of 
graves of the awliya’ and pious doesn’t not have the least problem. This is because the purpose of 
construction of mosque is nothing more than worshipping Allah near the grave of His beloved who has 
become the source of receiving gifts. In other words, the aim of establishing mosque in these instances 
is that the visitors to the Divine leaders either before or after their ziyarat, perform their duty of worship 
(ibadah) over there in as much as neither ziyarat to graves is forbidden (even from the viewpoint of 
Wahhabis) nor performing of salat, after or before ziyarat. Therefore, there is no reason to believe that 
the construction of mosque near the graves of awliya’ for the purpose of worshipping Allah and 


performing divine duties is forbidden. 


By paying attention to the story of Ashab Al-Kahf it is deduced that this action was a custom prevalent in 
the previous religions and Qur’an has narrated that without any criticism. When the incident of 
Companions of Kahf was disclosed to the people of that time after 309 years, they expressed their views 
about the ways of honoring the Companions of Kahf. One group said that a structure should be made 
over their grave (so that apart from honoring them their names, signs and memories are kept alive). 


Qur’an expresses this view as such: 
GGE agile Igi! 1 1G 


... Build a building over them.... (Holy Quran, Surah Al-Kahf, 18:21) 


Another group said that a mosque should be built over their grave (and in this way tabarruk sought). The 
Islamic commentators are unanimous in their views1 that the suggestion of the first group was related to 
the polytheists and the suggestion of the second group was that of the monotheists. The Qur'an, while 
narrating this saying, says: 


haih sgile Gaii pa of ule tgif Guill JG 


Those who prevailed in their affair said: We will certainly raise a masjid over them. (Holy Quran, 
Surah Al-Kahf, 18:21)2 


History has it that the period of occurrence of the incidence of Companions of Kahf was the period of 
victory of monotheism over polytheism. There was no more of the sovereignty of the polytheists, nor 
their calling the people towards idol-worshipping. Naturally, this victorious group will be the same 
monotheist group, especially, that the content of their suggestion was the matter of construction of 
mosque for the sake of worshipping Allah. This itself is a witness that those making the suggestion were 
monotheists and God-worshippers. 


If really the construction of mosque over or near the grave of the holy persons is a sin or polytheism, 
then why the monotheists made such a suggestion and why Qur’an narrates this without any criticism? 
Is not the narration of Qur'an together with this silence a testimony upon its permissibility? It is never 
proper that God narrates the sign of polytheism from a group but without specifically or implicitly 
criticizing them. And this reasoning is the same ‘assertion’ which has been explained in ‘lm A/-‘usul. 


(Methodology) 


This event shows that it has been one kind of lasting conduct amongst all the monotheists and was one 


way of honoring the one in grave or a means of seeking tabarruk. 


It was reasonable and polite of the Wahhabis that before arguing about hadith, they should first have 
sought the reference from the Holy Qur’an and then attempted the analysis of the tradition. 


Now we shall discuss and examine their reasonings. 


Reasoning Of Wahhabis That Construction Of Mosque Near 


Grave Is Forbidden 


By presenting a series of traditions, the Wahhabis have analyzed the matter of construction of mosque 
near the grave of pious people to be forbidden. We shall examine all such traditions: 


Bukhari3 in his Sahih under the chapter of säll cle sa lull Slat o 65S; narrates two traditions as such: 


lgaag Jal Jai Laila lgaauð crad) pi diw oyi Je LÂ ail pol e yua iele oy cuall oy uall Le Lal 
J gildils Iyut Gy AYI aLL [yada L 


1. When Al-Hasan bin Al-Hasan bin ‘Ali passed away his wife made a dome (a tent) over his grave and 
after one year she removed it. It was heard that one person cried out: “Have they found that which they 
had lost’, another person replied: “No they have become disappointed and have given up.” 


ose 


Jaj of GAT Sf ud o yd Ly yt AN Yolg (Lile) I sgua gilnt gid Lydail Lally sgg alll cal 


MEE 


2. May the curse of Allah be upon the Jews and Christians (for) considering the graves of their Prophets 
as mosques. She (Ayesha) said: “If it was not for this fear that the grave of the Holy Prophet (S) would 


become a mosque, the Muslims would have kept his grave open (and not put up a barrier around it). 
3. Muslim has narrated in Sahih the same tradition with slight variation. As such we confine ourselves to 


narrating only one text. 4 


oe Klef gl sabus paill gian Wa YÍ ap Lie pgpatlicns peilen gid ogiak POL SLE GIS o ol Y 
hs 


Know that people before you took the graves of their Prophets and the pious people as mosques. Never 
take the graves as mosques, | forbid you from that.5 


all Jawy Jäi (ally yle aul! La) W Jyul yu gluad lsi Utsall Yast, Luis UISS talu aly tue al o 
sic gi lyi Ai gf y gull Abi ai Ly ‘gue finura oi cle Igis Lad thall JAI eei OS 15] iaf o 


4. Umme Habiba and Umm Salama (Wives of the Holy Prophet) saw a prophets picture in the country of 
Ethiopia (when they had travelled to that place along with a group). The Holy Prophet (S) said: They are 
such people that whenever a pious man dies amongst them they construct a mosque over his grave and 


draw his picture on it. They are the worst of the people before God on the Day of Judgement. 6 


Al-Nasa’i narrates from Ibn ‘Abbas in his Sunan under the chapter: 
säll dle gull lasl à LaLa 

as such: 
gulls salua lye qubatally gill oil Jau oal 


5. The Holy Prophet (S) has cursed those ladies who visit the grave and those who take them as 
mosques and light a lamp over it.7 


lbn Taymiyyah who is the leader of such beliefs and Muhammad ibn ’Abd Al-Wahhab sharing his views 


interpret the aforesaid traditions in such a manner that building mosque over or near the grave of pious 


people is not permitted. 


Thus lbn-Taymiyyah writes: 


gH gle Samwell ely jom Wilele Ji 


“Our scholars have said that it is never allowed to construct a mosque over the grave.”8 


A Probe Into The Context Of Traditions 


Now we have to pay attention to the contents of the traditions and derive its correct meanings. We 
should not remain negligent to this principle and it is as such: As one verse (ayah) can remove the 
ambiguity of another verse and help its correct interpretation, in the same way, one tradition too can 


remove the ambiguity and interpret another tradition. 


The Wahhabis have stuck to the apparent meaning of one tradition and relied on that in such a manner 
that any kind of building of mosque over or near the graves of awliya’ is prohibited whereas if they would 
have collected all the traditions together, they would have understood the objective of the Holy Prophet 
(S) in sending this curse. 


The Wahhabis have closed the door of ijtihad and thus committed too many mistakes in understanding 
many of the traditions. 


Superticially, it is possible that the authenticity of the traditions be reliable and its narrators trustworthy. 
Since the deliberation on the references of these traditions will lengthen our discussion, we shall limit 


ourselves to their contents only. 


Our Views About This Matter 


Awareness about the objective of the traditions is related to throwing light on the actions of the Jews and 
Christians near the graves of their respective Prophets (S) because our Holy Prophet (S) has prevented 
us from the actions which they used to do. If the limits of their actions are clarified, then surely the limits 


of haram in Islam too would be clarified. 


In the previous traditions there exist evidences which testified to the fact that they took the graves of 
their prophets as their qibla and refused from paying heed to the true qibla. More still, they were 
worshipping their prophets near their graves instead of worshipping Allah or at least were taking partners 
with God in their worship. 


If the context of the traditions is this that we do not choose their graves to be their gib/a and do not 


consider them as partners with God in worship, then we can never consider the construction of mosque 
over or near the graves of the pious and virtuous as haram where the visitors neither take their graves to 
be as their qibla nor do they worship them. Moreover, they worship the one God facing the qibla in their 
salat and the aim of constructing mosque near the graves of awliya’ Allah is only to seek tabarruk from 
their places. 


What is important is that it should be proved that the aim of the tradition (that we should not take their 


graves as mosques) is the same as what we have just said. Here are the evidences: 


1. The tradition of Sahih Muslim (4th tradition) elucidates the other traditions because when the two 
wives of the Holy Prophet (S) explained to him that they had seen a portrait of a Prophet in an Ethiopian 
church, the Holy Prophet (S) said: 


“They are such people that whenever a pious person passes away they would construct a mosque over 


his grave and put up his portrait in that mosque. ”9 


The purpose of putting portraits near the graves of pious people was that people would worship them 
such that they considered the portrait and grave to be their qibla or still more, consider them as idols for 
worship and prostration. Worshipping of idols is nothing but placing the idol in front and respecting and 


falling into humiliation before them. 


The probability which we are having in this tradition, keeping in mind the actions of the Christians who 
were and are always inclined towards human worship and are always worshipping portraits and statues, 
is very worthy of attention. With such strong probability we can never rationalize with the help of this 
tradition, the prohibition of construction of mosque over or near the grave of Awliya’ Allah which is devoid 


of such embellishments. 


2. Ahmad ibn Hanbal in his A/-Musnad and Imam Malik10 in his A/-Muwatta’ narrate the tradition that 
the Holy Prophet (S) after prohibiting the matter of construction of mosque said: 


“Allah, do not make my grave as an idol which is subject to worship” 11 


This sentence shows that they were behaving with the grave and the portrait which was next to it like 
one idol and taking them as their gib/a and still more is worshipping them in the form of idol. 


3. Pondering over the tradition of Ayesha (2nd tradition) will elucidate this fact to a greater extent. After 
narrating the tradition from the Holy Prophet (S) she says: 


“If it was not for the fear that the grave of the Holy Prophet (S) would be taken as mosque the Muslims 
would have kept his grave open”. (They would have not constructed a barrier around the grave) 


Now it should be seen that from what aspects the barrier and wall around the grave can become an 


obstacle? Undoubtedly the barrier will prevent the people from reciting sa/at over the grave, from 


worshipping the grave as one idol or at least from taking it as a gibla. However, performing sa/at near 
the grave without worshipping the grave or considering it as a qibla is absolutely possible, whether there 
exists a barrier or not and whether the grave is open or hidden. This is because for fourteen centuries 
the Muslims have been performing salat near the grave of the Holy Prophet (S) facing the qibla and 
have been worshipping Allah without the barrier preventing them from doing this action. 


To sum up, the appendix of the hadith which is the text of the sayings of Ayesha clarifies the contents of 
the tradition because Umm A/-mu’minin says: ‘In order that the grave of the Holy Prophet (S) would not 
be taken as mosque, they kept his grave hidden from the eyes of the people and constructed a barrier 


around it.’ Now it should be seen as to what extent this barrier can serve as an obstacle. 
A barrier can prevent from two things: 


1. The grave from taking the shape of idol and the people from standing in front of it and worshipping it 


since with the presence of a barrier, people are unable to see his grave to be able to treat it as an idol. 


2. The grave from becoming a gibla since fixing it as a qibla is the outcome of seeing and we can never 
compare it with the Ka’ba which is a qibla in all the situations whether it is seen or not. This is because 
Kaba is a universal conventional qibla in all the conditions, making no difference if it is seen or not. 
However taking the grave of the Holy Prophet (S) as a qibla for the attendants in the mosque will be 
related to those who offer sa/at in his mosque and such a deviation is more achievable in case the grave 
is uncovered and seen; but when the grave is concealed the thought of prostrating over his grave even 
in the form of qibla is much less. Due to this, Umm A/-mu’minin says that if no possibility existed for 
considering the grave as mosque (i.e. prostrating over the grave) it would have been kept uncovered. 
Moreover, such a deviation takes place more when the grave is seen and much less when the grave is 
hidden. 


3. Most of the commentators of the tradition offer the same interpretation as we have done. 


Al-Qastallani in /rshad A/-Sari says: For keeping alive the memories of their past ones, the Jews and 
Christians were fixing the portraits of their virtuous ones near their graves and worshipping their graves. 
However, their sons and successors, under the influence of whisperings of shaytan, started to worship 


the portraits near the graves. Thereafter he narrates from Tafsir Al-Baydawi12 as follows: 


lasai Seal 5 spasi thd islang plil Laka Lit! gil giau ylucills sgg! calS Lal 
Y dbo GML Jill aig ellos lga å fipa iail Gye Loli ANG Jis i gall! aie « bitig! La gdAil, 
Sill ste gl i Lass M dul! dee gill Ya epia. 


“In view of the fact that the Jews and Christians were taking the graves of their Prophets as their qibla 
for the purpose of respect, and were paying attention towards them at the time of their prayers, their 
graves took the position of idols. For this reason the Muslims have been forbidden from this action. 


However, if someone constructs a mosque near the grave of a pious person for the purpose of seeking 
tabarruk and not for worshipping or paying attention towards them, he will never be included in this 
prohibition. "13 


It is not only Al-Qastallani who in his commentary on Sahih Al-Bukhari interprets this tradition as such 
but also Al-Sindi, the commentator of Sunan A/-Nasaii speaks with the same effect. We mention some 


of them here. 


dal SI das als ld oglas Yale saline Isis sf Yall gleas uall abd csi saline gibi! gid Lisi! 
ll Gadi cole QI Gadi ad al 


“The outcome of his dispensation is this that construction over the grave is haram and occasionally 
makruh. If the grave is considered as qibla it is haram, since it may lead to the worship of the one 


buried, otherwise it is makruh.” 14 


Again he says: 


Spull Lol se Line pill A alai oye egileri gsi CyLeaillly sgenl eine Le o was laias of diel iat 
Lyall uall i geas hd leas of Uy! Laas ull. 


“He (i.e. the Holy Prophet) prohibits his ummah from treating his grave in the same manner as what the 
Jews and the Christians have done to the graves of their Prophets. This is because, in the name of 


honor and respect, they were prostrating over the grave or considering it as their qibla.” 15 
Regarding this matter, the commentator of Sahih Muslim says: 


“If the Holy Prophet (S) has prohibited us from considering his grave and other graves as a mosque, it is 
due to this reason that the Muslims should stop from exaggerating his honor which might lead to 
infidelity. Thus, when the Muslims were compelled to develop the mosque of the Holy Prophet (S) and 
place the chamber of the prophet’s wives and the chamber of Ayesha in the middle of the mosque, they 
fixed a round wall around the grave so that it could not be seen and the Muslims would not prostrate 


over it.” The speech of Umm A/-mu'minin too is a witness to the same: 
syu iai of hal af we 6 sd lox pi ells Yal 


“If it was not for this fear that his grave (i.e. the grave of Holy Prophet) would become a mosque, the 
Muslims would have kept his grave open (and not put up a barrier around it). ” 


Another commentator says: “The words of Ayesha are related to that period when the mosque was not 


developed nor extended. After extension and the admittance of her chamber inside the mosque, the 
chamber was made in the shape of a triangle so that nobody could perform salat over the grave. 
Thereafter he says that the Jews and Christians were worshipping their Prophets near their graves and 
were taking them as partners in their worship. With such evidence and perception of the tradition, one 


cannot understand any meaning other than this.” 
We shall now overlook all these evidences and will approach this issue from another angle: 


Firstly, the tradition is applicable to a situation where a mosque is constructed over the grave and this 
matter does not bear any relation to an adjacent place of the buried. In all the buried places, the mosque 
is placed near the grave of Imams (a’imma) and awliya’ in such a manner that the mosque is separated 
from the shrine. In other words, we are having one shrine and one mosque. The shrine is set aside for 
Ziyarat and tawwasul and the mosque near that, for the worship of Allah. Therefore these adjacent 
places (shrines) are outside the scope and contents of the tradition assuming that the contents of the 
traditions are the same as what the Wahhabis say. 


Basically speaking how can it be said that the construction of mosque over the grave is haram or 


makruh whereas Masjid Al-Nabi (mosque of the Holy Prophet) is placed near his grave? 


If the companions of the Holy Prophet (S) are like the stars which should be followed then why, in this 
case, we should not follow them. They extended the mosque in such a manner that the grave of the Holy 


Prophet (S) and the Sheikhayn have been placed in the middle of the mosque. 


If really, construction of mosque near the grave of Holy Imams was unlawful, then why the Muslims 
expanded the mosque of the Holy Prophet (S) from every angle; while the mosque during the time of the 
Holy Prophet (S) was placed on the eastern side of the grave, after the expansion, the western side of 
the grave too became the part of the mosque. 


Is it that following the Wélw i.e. predecessors and being pil which the Wahhabis are always proud of, 


means that we should follow them in one instance and disobey them in another? 


From this description, it becomes clear that to what extent the sayings of Ibn Al-Qayyim that in Islam, 
grave and mosque do not exist together are baseless and against the path of Muslims. Secondly, we do 
not derive any meaning from these traditions other than the Holy Prophet (S) prohibiting construction of 
mosque over or near the graves of the awliya’. However, no argument exists to prove that this 
prohibition is a haram prohibition. Instead, it is possible that this prohibition is a makruh prohibition just 
as Bukhari has interpreted the traditions and discussed them under the title: 


ssil le te Luell SLAG cyo 0S GL 


Chapter: It is aversion to build mosques on graves. 16 


Another testimony is that this matter has come along with the curse upon female visitors to the grave. 17 


Surely visiting the graves is makruh and not haram for the ladies. 


If the Holy Prophet (S) has cursed this group, this curse is no testimony of it being haram because in 
many of the traditions those committing makruh acts have been cursed too. In tradition, it is mentioned 


that those who travel alone or eat alone or sleep alone are cursed. 


In the end we remind that the construction of mosque over the grave of pious people was an act which 


was in vogue in the beginning of Islam. 


Al-Samhudi says: “When the mother of Ali (a), Fatima bint Asad, passed away, the Holy Prophet (S) 
ordered that she be buried in a place where today stands a mosque named as ‘Grave of Fatima’. He 
meant that the place of grave of Fatima appear as a mosque in later time. Again he says: “Mus’ab bin 
‘Umayr and ‘Abdullah bin Jahsh were buried under the mosque which was built over the grave of 
Hamza.” 18 


He further says that in the 2nd century there existed a mosque over the grave of Hamza (r).19 


This mosque existed till the domination of the Wahhabis. They demolished this mosque on these 
unfounded reasons. 


1. Refer to Tafsir Al-Kashshaf of Al-Zamakhshari, Ghara’ib Al-Qur’an of Al-Nishapuri, Tafsir Al-Jalalayn of Al-Mahalli and 
Al-Suyuti (it was started by Jalaluddin Al-Mahalli in 1459 and completed after his death by his student Jalaluddin Al- 
Suyuti). 

2. Sahih Al-Bukhari, book Al-jana’iz, vol. 2, page 111. 

3. Muhammad ibn Isma‘il Al-Ju'fi Al-Bukhari (810 — 870 A.D.) also known as Imam Bukhari was a famous Islamic scholar 
from Bukhara (current Uzbekistan). He authored the hadith collection known as Sahih Al-Bukhari, regarded by Sunni 
Muslims as one of the most authentic hadith collections. 
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4. Visitation (Ziyarat) Of Graves Of Believers 
From The View-Point Of The Holy Quran And 


Sunnah 


The scholars of Islam with the support of verses of Qur’an and traditions have recommended Ziyarat of 
grave especially the ziyarat of the Holy Prophet's grave and those of the pious people and consider this 
to be a virtue and honor. However, Wahhabis do not consider the principle of Z/yarat to be haram (in 
apparent terms) but declare that the journey for ziyarat towards the grave of the Awliya’ Allah as 

unlawful and haram. After completion of the principle of z/yarat, we shall discuss the matter of journey for 


ziyarat of the graves of the Awliya’ Allah 


Ziyarat of graves has many ethical influences and is important for moral education and training that we 


shall mention here very briefly. 


Looking at this silent valley (i.e. graveyard) which has blown off the light of life of everyone from the poor 
to the rich and the weak to the powerful and all of them being buried with only three pieces of cloth, 
purifies the mind and the heart and reduces greed and avarice of a person to a great extent. If a person 
possesses an eye which can see warnings he can thereby learn a lesson and think within himself as 
such: A transient life of 60 or 70 years ending in getting concealed under the soil and then decaying and 
getting destroyed is not so much valuable that a person strives hard to achieve wealth and position and 


does injustice upon himself and the others. 


Witnessing this silent valley which softens the most adamant heart and makes the heaviest ear to hear 
and gives brightness to the poorest eye-sight, causes a person to review his plans in life and ponder 


over the great responsibilities which he has before Allah and the people and controls his desires. 


The Holy Prophet (S) referring to this point in a tradition says: 
BAY! SSH ald still Isos 


“Visit the graves; for visiting them becomes the cause of remembering the next world. ”1 


While the authenticity and firmness of Z/yarat of graves is so obvious that it is needless to produce 
proofs and reasoning to a great extent yet, we reflect here some of the proofs for those who are 
doubtful. 


Quran And Ziyarat Of Graves 


Qur'an clearly instructs that the Holy Prophet (S) should not perform prayer over the dead body of the 
hypocrites and should not stand near their graves. It says: 


sili phy Lalas guns Uh 8S peil oai gle päi Ys barf le peis sal gle Laa ay. 


And never offer prayer for anyone of them who dies and do not stand by his grave, surely they 
disbelieve in Allah and His Apostle and they shall die in transgression. (Holy Quran, Surah Al- 
Tawbah, 19:84)” 


In this verse, for destroying the character of the hypocrites and rebuking the members of this group, the 
God commands the Holy Prophet (S): 


1. Not to perform salat over the dead body of anyone of them. 


2. Not to stand over their graves; and this reality is presented with the sentence; 


bts ele ïi Yy 
When the Holy Qur'an commands that one should avoid these two actions with regards to the hypocrites 
it means that for others who are not hypocrites these actions are good and worthy to be performed. 


Now let us see what sssi le päi Yg means? Does it refer only to the standing at the time of burial which 
in the case of hypocrites is not permissible and in the case of the believers good and necessary? Or it 


also refers to standing at the time of burial and at other instances? 
Some of the commentators think that the verse refers to the matter of standing at the time of burial but 
some others like Al-Baydawi see the verse from a far angle and interpret it as such: 


ELGI gf cdl ond le ii Yg 


“Don't stand on grave for burial or pilgrimage. ”2 


Paying attention to the contents of verse will show that it is having a wider meaning i.e. it concerns 


standing at the time of burial as well as stopping after the burial. This is because two sentences form the 


gist of the subject matter of this verse and these two sentences comprises of: 
ful wl mH aaf gle a Y 


And never offer prayer for anyone of them who dies...... (Holy Qur'an, Surah Al-Tawbah, 18:84)” 
The word of 4at which has been placed in the course of prohibition is good for all individuals. 


The word of tat is good for all times and the meaning of the sentence will be as such: “Do not perform 


salat for any one of the hypocrites at any time.” 


By paying attention to these two words we can easily understand that the meaning of this particular 
sentence is not referring to recitation of salat over the dead body because reciting sa/at over the dead 
body takes place only once and that is before the burial and it cannot be repeated. If it specifically meant 
recitation of salat over the dead, then it was needless to bring the wordtat . And to imagine that this 
word serves the purpose of expressing all individuals is completely irrelevant because the sentence Y 


sal isle dai is sufficient for such inclusion and purpose and there is no need to mention it once again. 


Moreover, the word tat in Arabic refers to time and not individuals such as: 
GF aioa Gil Lesa ol % 


Nor that you should marry his wives after him ever;... (Holy Quran, Surah Al-Ahzab, 33:53)” 


Therefore the essence of the first sentence is: Never seek forgiveness and mercy for anyone of the 


hypocrites whether at the time of reciting sa/at or otherwise. 


And now we will discuss the second sentence: 
od gle pii Ys 

The meaning of this sentence in connection with the previous sentence is as such: 
fash egia taal yä le pii Ya 


Because the adverbs which are present in sle ba. are also applicable for ighas. 


Therefore it cannot be said that qiyam (standing) refers to the qiyam at the time of burial because it is 
presumed that qiyam at the time of burial for each one is not subject to repetition and the word tast too is 


commendable in this sentence which shows that this action is worthy of repetition. The reply to the 
supposition that this word is applicable for all individuals was given in the previous sentence since with 


the presence of sf it is needless to express that once again. 
By paying attention to these two points in the words Jai ¥ and »ai ¥ one can say: 


‘God has prohibited the Holy Prophet (S) from seeking any kind of mercy for the hypocrites whether by 
means of reciting sa/at upon the dead body or merely by means of dua and from any kind of standing 
over their graves whether at the time of burial or after the burial. This means that these two actions i.e. 
‘seeking forgiveness’ and ‘standing’ is permissible and worthy for the grave of a believer in all the 
instances and one of such instances is standing for ziyarat and recitation of Qur’an for a believer who 


has been buried there for years.’ 


Now we shall discuss the virtue and excellence of z/yarat of graves from the viewpoint of traditions. 


Traditions And Ziyarat Of Graves 


From the Islamic traditions which the authors of Sihah and Sunan have narrated, we derive the 
conclusion that the Holy Prophet (S) had prohibited, due to a temporary reason, the Ziyarat of graves 
and later on allowed the people to make haste for Ziyarat. 


Perhaps the reason for prohibition was that their dead ones were predominantly polytheists and idol- 
worshippers and Islam had cut off their relation and affection with the world of polytheism. It is also 
possible that the reason for prohibition was something else and that is the newly converted Muslims 
were writing elegies and saying un-Islamic things over the graves of the dead polytheists. But after the 
expansion of Islam and the ‘faith’ entering into the hearts of people, this prohibition was lifted and the 
Holy Prophet (S) permitted the people to go for the ziyarat of graves because of the educative benefits, 
so that people should hasten to visit graves. The writers of Sunan and Sihah narrate following ahadith 
(traditions): 


1. The Holy Prophet (S) says: 
BAY! SSH lah aill Iss) 

“Visit the graves; for visiting them becomes the cause of remembering the next world. ”3 
B89 Siis Lial! os Á yl Lag 938 paill 845 Ge psig as 


“I had prohibited you from ziyarat of graves. From now on, go for ziyarat because it will make you feel 


unattached towards this world and make you remember the hereafter. ”4 


2. It is on the same basis that the Holy Prophet (S) was visiting the grave of his mother and informing 
the people to visit the graves since Ziyarat is the source of remembering the hereafter. Here is the text of 


the tradition: 


pS Shi ile 5 tll aai d oS ai ost ol sich caiStiwl. ge oe Sil Sud dal yi coll 515 
gall 


“The Holy Prophet (S) visited the grave of his mother and cried near her grave and also made others 
around him to cry. Thereafter he said: | have taken permission from my Lord to visit the grave of my 


mother. You too should visit the graves because such a visit will remind you of death. ”5 


3. Ayesha says that the Holy Prophet (S) freely allowed the Ziyarat of graves: 
oil 8545 (A ued, Ul guy ol 


“The Prophet of God permitted the visit of graves.”6 


4. Ayesha says: The Holy Prophet (S) taught me the manner of visiting the graves. Here is the text of 
the tradition: 


orafa! 2 Lall Jaf le dual! scsi JE all Jawy et sdf GS cal gl iili aad Gl sy dye 
OY pS Al LE of Ly Gy A limally We Grosdinall Ul pa yu Gyolually. 


“My Lord commanded me to come to Baqi’ and seek forgiveness for them. (Ayesha) says: | asked him 
how one should seek forgiveness to which the Holy Prophet (S) replied: Say Peace (Salaam) be upon 
the people of this place from the believers and Muslims, May God have mercy on those who have left 

and those who are to follow. We shall join you all very soon.”7 


5. In another tradition, there are some sentences which the Holy Prophet (S) used when performing 


ziyarat of graves. It is as follows: 


ad sb! gl shad Ss al cla ol lily slSl gas ae ossel sie SLs Lily osiaga asd slo Sule adh! 


“Peace be with you the groups of believers and we will be return to you and rely on you and certainly if 
God wishes, we will join you. O God, have mercy on all those (buried) in Baqi’ Al-Gharqad”’8 


*Gharqad was a tree in Baqi’ graveyard. And because of this tree, it was commonly called as the land of 


Ghargad. 
6. In another tradition, the text of Ziyarat is narrated in a different way: 


Jiul asi SI nig Lad WI pif gd LoS alll eli ol Uly oraliuallg cic Sell cyo Lall Jaf Sule a dLuull 
Sls W aldi aut, 


“Peace be with you the groups of believers and Muslims, and certainty we will join you. You will 
exhilarate us and we will follow you. We ask welfare from you for ourselves and for yourself. ”9 


7. From the tradition of Ayesha, we got knowledge that whenever the last part of night was approaching, 
the Holy Prophet (S) would go towards Baqi’ and say: 


gods Lad iil elll giay pS alll Li ot Ly gla ge 148 « gute gi Le pSlilg Quin $e agi ole Sale pY! 
sd yall. 


“Peace be with you! The groups of believers and what has been promised to you will be given to you, 
soon in future your destiny will reach you. And certainly, we will be the joiners to you soon. And if God 


wishes, will be with you. O God! Have mercy on all those (buried) in Baqi’ Al-Gharqad.”10 
8. From another tradition we come to know that the Holy Prophet (S) used to hasten, along with a group 


of people for z/yarat of graves and teach them the manner of doing Ziyarat: 


Jal pSale adult (L) slal Jaf cle a dull :J sds relia OL yall I Lge yd I! ppal ull guns GIS 
ailal Sly Ll atl Jiul oy gdm AU Li yl Ly Cube Soll coe shal. 


“The Prophet (S) used to teach them that when they go out to graves they should say: Peace be with 
those who live in houses (graves). Peace be with you the groups of believers and Muslims. Certainly if 
God wishes, we will be joiners to you. We ask safety for ourselves and you. "11 


9. In another tradition, the text is narrated still differently: 
Ša py dU Li ol Uly otha ho agi 5s See Poemi) 


“Peace be with you the groups of believers and if God wishes, we will join you. ”12 


Women And Ziyarat Of Graves 


The only matter which is remaining is the matter of ziyarat by women which in some of the traditions, the 


Holy Prophet (S) has prohibited them from doing so: 
ost ob ly5 ll Soy oa 


“The Prophet of God has cursed the women who go excessively for ziyarat. ”13 


But it should be known that utilizing this tradition for proving prohibition of Ziyarat is not correct due to a 


number of reasons: 


Firstly, most of the scholars think this prohibition to be in the makruh sense and the reason for it being 
makruh was because of the special conditions prevailing at that time. One of the commentators of 
tradition i.e., the writer of Miftah Al-haja fi Sharh Sahih Ibn Majah refers to that and says: 


Mi cuted IS, slgall IP iS Yi uns 4 jit gf oai dal S pa Ja dal Sil a [gilial, 


“The scholars are having two opinions about the prohibition. That whether it is prohibited in the makruh 
sense or prohibited in the haram sense! But most of the scholars believe that women can go for ziyarat if 


they are certain of remaining safe from any trouble. ”14 


Secondly, we have read in the previous traditions (kindly refer to tradition number 7) that Ayesha 
narrates from the Holy Prophet (S) that the latter declared free the ziyarat of graves. If the women were 
excluded from this declaration then it is necessary to remind that this declaration is exclusively for men 
especially when the narrator is a lady and amongst the people to whom he (i.e. Prophet) was addressing 
was a lady and every addressee will naturally think that the order and declaration is directed to him or 


her. 


Thirdly, some of the traditions mention the manner in which the Holy Prophet (S) taught Ayesha to 
perform zi/yarat of graves15 and Ayesha herself used to personally visit the graves after the Holy Prophet 
(S). 


Fourthly, Al-Tirmidhi narrates that when Ayesha's brother i.e. ‘Abd Al-Rahman bin Abi Bakr died in 
Ethiopia, his body was taken to Mecca and buried there. When his sister Ayesha came to Mecca from 
Medina, she visited grave of her brother and by the side of his grave, recited two couplets in his sorrow 
and made speech (about him). 16 


The commentator of Sahih Al-Tirmidhi Imam Hafiz Ibn Al-‘Arabi [Al-Maliki] (485-543 A.H.) writes in his 
additional notes on Sahih: 


“The fact is that the Holy Prophet (S) has permitted the men and the women to go for ziyarat. If some of 
the traditions mention it to be makruh it is because of restlessness and impatience near the grave or 


because of not observing proper hijab.” 


Fifthly, Bukhari narrates from Anas that the Holy Prophet (S) saw a woman crying over her beloved one 
and comforted her to have faith and be patient. The woman not recognizing the Holy Prophet (S), said: 
“you release me from the calamity which has befallen upon me and not befallen upon you”. When it was 
said to her that he was the Holy Prophet (S) she left the grave and went to the house of the Holy 
Prophet (S) pleading pardon for not recognizing him. The Holy Prophet (S) replied: “Patience is advised 


at the time of misfortunes.” 17 


If ziyarat was forbidden, the Holy Prophet (S) would have prohibited her from this action while he only 
asked her to adopt patience. Moreover, after the women visited the house of the Holy Prophet (S) he 
talked of patience and steadfastness at the time of misfortunes and did not say anything about Z/yarat of 


grave; otherwise he would have ordered her not to visit the grave of her beloved one anymore. 


Sixthly, Fatima (a), daughter of the Holy Prophet (S), used to visit every Friday the grave of her uncle 
Hamza (r) and recite prayer (sa/at) and cry sadly at his grave. 18 


Seventhly, Al-Qurtubi19 says that the Holy Prophet (S) did not prohibit any lady going for z/yarat. 
Instead he cursed those ladies who were going for Ziyarat very often as he uses the words säl! m5fs5 


and „hsg which is used for exaggeration. 20 


Perhaps the reason of cursing such a habit is that excessive Z/yarat is the source of spoiling the rights of 
husband. If such factors are absent in the Z/yarat of one lady then there is no problem as such since 


remembering death is a matter which is necessary for both men and women. 


Eighthly, if ziyarat of grave is the source of getting unattached towards this world and a reduction of the 
greed of the person in helping him to remember the Hereafter, it also brings some benefit for the dead 
one i.e. for the one who is buried under the soil and is helpless from doing anything. This is because the 
Islamic ziyarat is usually accompanied by recitation of A/-Fatiha and giving its reward to the deceased. 
In fact this is the best gift which an alive person can give to his or her beloved dead one. 


The books of Sahih narrate that the Holy Prophet (S) said: 
ou (Sligo cle Gil GÓ pling dale WI glee — fail GP aie all ge, liad of Jide 25 


“Magqil bin Yasar (r) narrated that the messenger of Allah (S) said: “Recite Surah Yasin (36) upon your 
dead ones.”21 


Therefore, there is no difference between man and woman that one should be permitted and the other 


should be forbidden, except that if the women are faced with some special situations that we previously 
discussed. Now, that the matter of ziyarat of the graves of believers is clear for us and it is now 
necessary to refer to the valuable effects of ziyarat of the graves of the awliya’ Allah and the beloved 
ones of Allah. 
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5. Valuable Effects Of Ziyarat Of The Graves Of 
Religious Personalities 


The graves which attract the worshippers of God from all over the world and in particular the Muslims, 
are the graves of those who had a divine mission in the society and they fulfilled their mission befittingly. 
These people consist of: 


1. Prophets and religious leaders who carried the divine message upon their shoulders and guided the 
people by giving their own lives, property and blood of their dear ones and bore the hardships and 
difficulties in this path. 


2. Great scholars who, like a bright candle, have spread light to their surroundings and have labored in 
research and left behind a great treasure by the name of knowledge and wisdom in the service of 
mankind. They have acquainted men with the Divine Book, the Book of Nature and the language of 


creation and have laid the foundation of religious, human and natural sciences. 


3. The group of people whose cup of patience had been overflowing from the social oppression, ever- 
increasing injustices and unfair discrimination. They are those who have put their life at stake against the 
oppressive rulers and washed with their blood the cruelties prevalent in the society (martyrs in the path 
of Islam). No revolution and reform in society will remain worthless and the significance of a holy 
revolution that wishes to bring down the palaces of the oppressors and suffocate them, is the holy blood 
of those combatants who wished to bring Justice, Equity, Liberty and freedom back to the society. 


It is they to whom the people go for their ziyarat and shed tears near their graves or shrines and 
remember their valuable services and their holy sacrifices. By reciting some Surahs from the Qur’an they 
soothe their souls and by reciting poems about their sacrifices, lofty human merits and exalted morals, 


they enliven their memories and their school of thought and invite the people to follow their path. 


Ziyarat of graves of such group of people is one kind of thanksgiving and appreciation of their heroism 
and self-sacrifices. It is a warning to the contemporary generation that the reward of the person who 
selects the true path and gives his or her life while defending true beliefs and propagating freedom and 
liberty is that he or she will never be forgotten. 


The passage of time which turns everything old and extinct not only does not make their memories to 
fade or disappear but causes the flames of love to glow more in the pure and sincere hearts. Thus how 
good it is that the contemporary generation and the future generations too follow their path since they 
have seen with their own eyes the rewards of the sacrifices of the men of truth. What was said till now 
has acquainted us with the importance of honoring the great religious personalities and the combatants 
in the path of truth and reality. 


Therefore, based on this, we should always honor and respect these people in their death time just as it 
was done during their life time and should protect and safeguard their signs and memories. We should 
celebrate their birthdays and declare the day of their deaths to be the day of grief and sorrow. By holding 
big gatherings and delivering good and effective speeches, we should invite the people to become 
acquainted with their school of thought and protect and safeguard them in the future. We should respect 
the soil and place of their burial and prevent any kind of insult and segregation. This is because 
respecting their graves means respecting their school of thought just as insulting and degrading their 
grave is insulting their path and their conduct. 


At present, anyone who steps into the cemetery of Baqi’ will see that the graves of the leaders of Islam 
and the dear companions of the Holy Prophet (S) who self-sacrificed and endeavored hard in the 
propagation of religion in such a insulted and dilapidated state that it will give him a severe shock and 
grief and he will be astonished by the attitude of the stone-hearted Wahhabis who reckon themselves to 
be the propagators of religion. 


This is because on the one hand they respect the names of religious leaders and companions of the 
Holy Prophet (S) on the pulpits and on the other hand whenever it comes to the matter of their graves, 
they do not pay the least respect. They do not even care about the animals contaminating the 


surroundings of their graves. 


By using the words of shirk (polytheism) and mushrik (polytheist) as an excuse, they strike down the 
respect and honor of the awliya’ and in this manner, restrain the people from honoring them in any 
possible manner (tongue, thoughts, expressions, actions etc.) and to the extent that they consider all 
these actions (in consideration of the services of the awliya’ Allah) to be polytheism and label them as 
polytheists. They have such a severe enmity with the awliya’ Allah that any kind of respect manifested 


towards them will very much annoy them. 


Now it is time to talk and discuss about Z/yarat of the grave of the Holy Prophet (S) from Islamic proofs 
and reasonings. 


Ziyarat Of The Grave Of The Holy Prophet (S) 


We shall here bring forth the logical proofs from the Holy Qur’an and traditions and request the 


respected readers for more concentration in this section. 


Evidence From Qur’an 


The Holy Qur’an commands the sinners to approach the Holy Prophet (S) and request him to seek 
forgiveness for them from Allah since his request and plead is accepted by Allah. The Holy verse says: 


4H, 8 Gy, BBG AcOH 0 


Unga GIA ÉI A gua i Gabi É AEG gels pasil Lyall 51 agii hs 


And had they, when they were unjust to themselves, come to you and asked forgiveness of Allah 
and the Apostle had (also) asked forgiveness for them, they would have found Allah Oft- 
returning, Merciful. (Holy Qur'an, Surah Al-Nisa, 4:64) 


If in case we were having only one such verse, we could say that the verse is related to the day when 
the Holy Prophet (S) was living amongst the people. However, due to a number of reasons, we can 


derive from this verse, one general conclusion that it is not specific to this worldly life. 


They are, firstly the verses of Qur’an that consider a barzakhi life1 for the Prophet (S), awliya’ and some 
particular group of people and introduces them as the ones who can see and hear in that world. This 


segment of verses will be discussed under the topic of Tawassul (recourse) to the Holy souls. 


Secondly, the Islamic traditions (hadiths) clearly bear testimony to the fact that the angels transmit the 
messages of the people to the Holy Prophet (S). This tradition has come in Sihah as such: 


Pall dale oF ia ahs le AUS, Y! de plu tal oa Le J AUT guy os! 
“The Holy Prophet (S) said: “There is no one who sends greetings upon me but that Allah makes his 


greetings reach me and | answer his greetings. ”2 


And: 


PES cua tiles Saplee oli “le llag -at Lg Jlag 


“And said the Prophet of God (S) ...... ‘Send greetings upon me for your greetings reaches me’.”3 


Thirdly, right from the beginning, the Islamic society has grasped a general and wider meaning from this 
verse (mentioned above) and acted accordingly without the demise of the Holy Prophet (S) becoming 
any obstacle in this regard. After the passing of the Holy Prophet (S), a group from the Arabs would 
come for ziyarat of Holy Prophet (S) with clear and pure minds and recite this verse and request him to 


seek forgiveness on their behalf. 


Taqi Al-Din Al-Subki and Al-Samhudi have reported examples regarding it in their books Shifa’ Al- 
Saqam and Wafa' Al-Wafa' respectively. We shall mention here some of them: 


Sufyan bin 'Anbar, who is one of the learned scholars of the Shafi'i school, narrates from Al-'Utabi - that 
latter was standing near the grave of the Holy Prophet (S) when an Arab came and said: 


BSG Ze o 85% 


Jau og abil ÉN Ly GATE gels gaiil Lyatls 31 aT ly Jais I creas alll guy l ekile aall 
cto coll Ay Ledittinne gs Gye piilu chiis sig mag G di aaa. 


“Peace be upon you Oh Prophet of God, | have heard Allah saying (in Quran) ‘And had they, when they 
were unjust to themselves, come to you and asked forgiveness of Allah and the Apostle had (also) 
asked forgiveness for them, they would have found Allah Oft-returning, Merciful’ and indeed as | have 


come near you, | seek forgiveness for my sins and make you intercessor towards my Lord.” 


Thereafter he cried and sought forgiveness and left the shrine of the Holy Prophet (S) after reciting this 


poem4: 


SY ELE geile Ge lhi dakel ẹ lll aids Go wd L 


Regarding this matter Al-Samhudi narrates from Ali (a) that: “Three days had passed after the burial of 
the Holy Prophet (S). One Arab came and threw himself over the Prophet's grave and sprinkling the soil 
of the grave over his head said: ‘O Prophet, you spoke to us and we listened. You received from Allah 


what we received from you.” One sentence which has been revealed from God is the verse: 
galls 15 pail gly 


“And I have done injustice to myself and | have come to you to seek forgiveness for me.” 


This action shows that the level and position which has been given to the Holy Prophet (S) by order of 
this verse is not limited to his life in this world but also applicable to his barzakhi life. 


Basically, the Muslims do not consider the verses that mention about the matter of respect of the Holy 
Prophet (S) to be restricted to his life-time. At the time of burial of Hasan ibn Ali (a), when a section of 
the people had made an uproar, Husayn ibn Ali (a), immediately recited the following verse in order to 


silence them: 
“ill oa GA pSitgucal lga T laial Guill Gal Gunn. 


O you who believe! Do not raise your voices above the voice of the Prophet, and do not speak 
loud to him. (Holy Quran, Surah Al-Hujurat, 49:2)” 


Nobody, not even the Umayyids have said that this verse and this respect is only related to the life-time 
of the Holy Prophet (S). At present, the Wahhabis themselves have written this verse facing the grave of 
the Holy Prophet (S) and put it over the wall and by this, they wish to say that we should lower our voice 


and not speak loudly. 


Therefore, we can grasp a wider meaning from the verse and it is this, at present, the Muslims can 
approach the Holy Prophet (S) and request him to seek forgiveness from Allah for their sins. Ziyarat of 
the Holy Prophet (S) of Islam has no purpose other than mentioned in this ayah and has no parable in 
this regard. 


This verse proves two matters: 


1. After the demise of the Holy Prophet (S), it is possible to approach him and request him to seek 
forgiveness from Allah on one's behalf. This matter will be discussed later under the topic of “Tawassul 
(recourse) with the Awliya’ Allah.” 


2. This verse is a testimony to the fact that z/yarat of the Holy Prophet (S) is lawful since the reality of 
Ziyarat is nothing but the presence of the visitor near the visited one. If one is allowed to visit the grave 
of Holy Prophet (S) and request him to seek forgiveness from Allah then in fact we have performed two 


actions: 
1. We have requested him to seek forgiveness from Allah. 


2. We have, by approaching him, conversed with him and z/yarat possesses no reality other than this 
and the subject matter of z/yarat is mainly shaped with the same theme. 


Therefore, this verse is a testimony to both these matters. 


Another Piece Of Evidence 


The unanimity and consensus of the Muslims in various periods in a decree related to the 


commandments of Islam is the most obvious testimony upon its correctness. 


Consensus over the Ziyarat of grave of the Holy Prophet (S) is one of the better evidences of this 
decree. By referring to the books of tradition, fiqh, morals and history - especially those related to Hajj 
rites — the reality of this matter will be clarified. 


Allama Al-Amini has narrated from forty-two Islamic sources, the recommendation of Ziyarat of the 
shrine of the Holy Prophet (S). He has accurately narrated the texts and wordings of them in A/-Ghadir, 
volume 5, pages 106 to 129. 


The books which we have referred to are the following: 


A. Shifa’ Al-Saqam fi Ziyarat Qabr Khayr Al-Anam written by Taqi Al-Din Al-Subki Al-Shafii (died in 
756 A.H.). He has narrated in this book a part of the texts and wordings of the scholars. 


B. Wafa’ Al-Wafa’ fi Akhbar dar Al-Mustafa written by Al-Samhudi (died in 911 A.H.). He has narrated 
in this book the texts and wordings of the scholars which all indicate emphatic recommendation. 


C. Al-Figh ‘ala Al-Madhahib Al-Arba’ah which has been written by four men from the four schools of 
thought and exposes the thoughts of the four Imams of Ah/-a/ Sunnah whom they follow. They have 


written as such: 
ilal Yad ayy Oli gsiell haaf call 3 8 U5 


“The ziyarat of the grave of the Prophet (S) is the principal recommendation as repeatedly found in 


traditions.” 


Now it's time to reflect upon a section of the traditions which have been narrated by Islamic muhadaithun 
(traditionists). 


Traditions Regarding Paying Homage To The Holy Prophet (S) 


The Islamic traditions (hadiths) about Ziyarat of the Holy Prophet (S) are so many from the Sunni 
muhaddithun that we don’t feel need to pay attention to their references. The great Sunni scholars from 
each of the sects have narrated these in their books and it shows that ziyarat of the shrine of the Holy 
Prophet (S) has been one of their indisputable matters. Now we shall narrate only a few of them as 


mentioning all of the traditions will lengthen our discussion. 


First Tradition 


pote ab I cites Std 515 Ge tee Gy All re Ge 


“Anyone who visits my grave will never be deprived of my intercession.” 


This tradition has come down in the book of A/-Figh ‘ala Al-Madhahib Al-Arba‘ah in volume | page 590 
and the Sunni scholars of the four schools of thought have given fatwa (verdict) based on them. For 
reference consult the book of Wafa’ A/-Wafa’ fi Akhbar dar Al-Mustafa vol. 4, page 1336. 


Certainly, such a tradition which the scholars have recorded right from the middle of the 2nd century till 
now, cannot be said to be unfounded. For completion of the matter, Taqi Al-Din ‘Ali bin ‘Abd Al-Kafi Al- 
Subki (d. 756 A.H). has discussed and investigated this matter and /snad of the traditions in his valuable 
book Shifa' Al-Saqam on pages 3 to 11 and has proved the verity and accuracy of the methods of this 
tradition. 


Second Tradition 


Toll! a gi Ladd oÍ of Gale Ba o als Y! (daai Vy) Dilj giela oe 


“Anyone who comes to me with the intention of paying homage to me will be having a right upon me to 


intercede for him on the Day of Judgement”. 


Sixteen memorizers (of Qur'an) and muhaddithun have brought this tradition in their books and Taqi Al- 
Din Al-Subki (d. 756 A.H.) has discussed the narrators and isnad of the traditions in his book Shifa' Al- 
Sagam page no. 13. Also refer to the book Wafa’ Al-Wafa’ fi Akhbar dar Al-Mustafa vo1. 4, page 1340. 


Third Tradition 


ile 8 IS cS IS Gils sr Ci olji BO 


“Anyone who visits the House of Allah and then visits my grave is like one who has visited me during my 


life-time.” 


This tradition has been recorded by twenty-five of the renowned muhaddithun and huffaz in their books 
and Taqi Al-Din ‘Ali bin ‘Abd Al-Kafi Al-Subki (d. 756 A.H.) has written extensively about the references 
of this tradition in his book Shifa' A/-Saqam5 pages 12 to 16. Also refer to Wafa’ A/-Wafa' volume 4, 
page 1340. 


Fourth Tradition 


gilia säi ays oly cull Be Ue 


“Anyone who visits the House of Allah and does not visit me has done injustice upon me.” 


This tradition has been narrated by nine men from the shuyukh and memorizers of tradition. Also refer to 
Wata' Al-Wafa' volume 4, page 1342. 


Fifth Tradition 


badd dd oui (415 oe ol) Goi OL oe 


“I will become an intercessor for anyone who pays homage to me by coming to my shrine.” 


This tradition has been narrated by thirteen muhaadithun and huffaz. Refer to Wafa' Al-Wafa' volume 4, 
page 1347. 


Sixth Tradition 


les (ob yl LISS iso se 15 oe 


“Anyone who visits me after my demise is like one who has visited me during my lifetime.” 


These are the examples from various traditions in which the Holy Prophet (S) has invited the people for 
his ziyarat and the number of such traditions according to research of A/-Ghadir amounts to twenty-two. 


Al-Samhudi has collected seventeen traditions in his book Wafa' A/-Wafa' volume 4, pages 1336-1348 


and has discussed their references in detail. 


If the Holy Prophet (S) has invited the people for his Z/yarat, it is because of a series of material and 


spiritual benefits which are hidden in the Z/yarat of great Islamic personalities. 


By paying homage to the grave of the Holy Prophet (S), people become acquainted with the propagation 


of religion of Islam and receive the correct traditions and knowledge and spread them around the world. 


Reasonings Of Wahhabis About Prohibition Of Journey Towards 


Ziyarat Of Graves 


Apparently, the Wahhabis permit the ziyarat of the Holy Prophet (S) but do not consider the journey for 
ziyarat of graves (of others) to be permissible. 


Muhammad ibn ’Abd Al-Wahhab writes in the second treatise in A/-Rasail Al-Hadiyya Al-Saniyya as 
follows: 

did SYuclly aaua List YI et wats Y af YI spall Bl 5 Qual 
“Ziyarat of the Holy Prophet (S) is mustahab (recommended) but journey specifically undertaken for 
ziyarah of mosques and reciting prayer there in is not allowed.” 
Their main reasoning for Ziyarat being forbidden is the following tradition which has been narrated in the 
Sihah. The narrator of this tradition is Abu Hurayrah who says that the Holy Prophet (S) said: 

(ted! sae y ahal Aus g lia (C da Lua ay Andeti 
“The load of journey cannot be fastened except for (journey towards) three mosques - my own Mosque, 
Masjid Al-Haram and Masjid Al-Aqsa.” 


The text of this tradition is narrated in other wordings also and that is: 


LL! spag Siaunes HaSII Laue c sa Liao UG dl! ydluy Lail 
Still this text has been narrated in a third way:6 
sp liua BG oll Sle It ui 
That the tradition has come in the books of Sihah is not doubtful and we never dispute that its narrator is 


Abu Hurayrah. However what is important is to understand the context of the tradition. 


Let us suppose the text of the tradition is as such: 
salu HW YI Slo Ml wii Y 


Indisputably the word of ¥f is an exception and requires dis „Hius (that from which the exception is 


made) and before referring to the evidences we can presume the dis gyiime in two ways: 


saline GG YI ap luall cya ipa oll wit Y 


Understanding the context of the tradition depends on selecting one of the two assumptions. 


If we assume the context of the tradition to be the first one, then in such a case it would mean that no 
luggage for journey will be fastened towards any mosque except these three mosques and it does not 


mean that (Jla ytaġ) is not permissible for any place even if it is not a mosque. 


Anyone who fastens the luggage of journey for z/yarat of the Holy Prophet (S), Imams (a) and virtuous 
men will never be included in the prohibition of this tradition since the topic of discussion is journey (only) 
towards mosque and amongst all the mosques these three mosques have been excluded. But going to 


journey for ziyarat of shrines which is out of our topic of discussion is not included in this prohibition. 


If we assume the context of the tradition to be the second case, it would mean that except for the 
journey towards these three places, all spiritual journeys are prohibited, whether the journey is for ziyarat 


of mosque or for Z/yarat of other places. 


However, by paying attention to the decisive evidences it will become clear that the context of the 


tradition is the same as the first one. 


Firstly the iiu. (the thing excepted) is of the three mosques; in as much as the exception is a linked 
exception certainly dis ,itiwe will be related to the mosque and not place.7 


Secondly, if the aim is prohibition of all the spiritual journeys, it will not be a correct restriction because, 
in the Hajj ceremonies people do (Jla tas) and fasten their luggage for Arafat, Mash'ar and Mina. If 
religious journey (other than to these three places) is not allowed, then why it has been permitted for 


these three places? 


Thirdly, journeys undertaken for jihad in the path of Allah, seeking knowledge, establishing bonds of 
relationship or visiting parents are such journeys that have been emphasized in Qur’an and traditions. 


Qur’an says: 


B40 4 o RG, Bane, Ar 


sabi patel gail E E oll 4 Lilli Tinh FL. a OK 4 it ol 


Why should not then a company from every party from among them go forth that they may apply 
themselves obtain understanding in religion, and that they may warn their people when they 
come back to them that they may be cautious? (Holy Quran, Surah Al-Tawbah, 9: 122) 


Therefore great research scholars have interpreted the tradition in the way which we have mentioned. 
Al-Ghazali in his book /hya’ Ulum Al-din says: 


“The second type of journey is to go on journey for worship like journey for jihad, hajj, ziyarat of the 
grave of Holy Prophet (S), his companions and the awliya’. 


Anyone whose ziyarat is the source of tabarruk during life-time will also be the same during his death- 
time and JSla tls for these motives is no problem and is not contradictory to the tradition which prohibits 
Jla thas (other than the three mosques). 


This is because the matter under discussion is about the mosques and since other mosques are all 
equal as far as superiority is concerned it is said that journey towards these mosques is not permitted. 
However, if we overlook the matter of mosques, the ziyarat of Prophets and awliya’ are having a great 


virtue although they possess ranks and grades.”8 


Therefore what is prohibited is Jla; «å towards the mosques (other than the three mosques) and not 
“Jla ss” for ziyarat and or other spiritual works. 


Here we don’t have an alternative but to mention that when the Holy Prophet (S) says that no luggage 
can be fastened for other than the three mosques, it does not mean Jla; +å is forbidden (haram). 
Instead it means that it is not having any merit that a person fastens his luggage towards them and takes 
the trouble of visiting them as all the mosques (other than the three mosques) are not having any 


difference as far as their superiority is concerned. The general mosque, the district mosque and the 


community mosque are all having equal rewards; it is needless that with the presence of the general 
mosque in a near locality a person fastens his luggage for the general mosque situated in another far- 
away locality. But it does not mean that if he does so, his action will be haram and his journey will be a 


sinful one. 


The proof of this matter is what the writers of Sihah and Sunans narrate that the Holy Prophet (S) and 
his companions would visit Masjid Quba on Saturdays and recite prayer at that place. Here is the text of 
Sahih Al-Bukhari: 


MIS Lads GIS jae Gul gly Sha Lule cw JS eLa saua ab S Cail! ol 


“The Holy Prophet (S) used to go for ziyarat of Masjid Quba on every Saturday either on foot or on a 


mount. The son of ‘Umar too would do the same. ”9 


Fundamentally, how can travelling distances for performing sa/at for Allah in one of the divine mosques 
without the least taint of sham be considered as haram and unlawful? While establishing prayers in 


mosque is mustahab (recommended) its preliminary steps too, as a rule, will take the same color. 


1. Barzakh designates a place separating the living from the hereafter; a veil between the dead and their return to world of 
the living, but also to a phase happening between death and resurrection. For more detailed description, refer to the book 
‘The Hereafter (Ma’ad)’ by Sayyid Abdul Husayn Dastghaib Shirazi. Online at: 
https:/Awww.Al-islam.org/hereafter-maad-sayyid—abdul-husayn-dastghaib-sh... 

2. Sunan Abu Dawud, vol. 1 p. 470-471, book of Hajj chapter: säll 45 

3. Sheikh Mansur Ali Nasif, Al-Taj Al-Jami li Al-'Usul fi Ahadith Al-Rasul, vol. 2, p. 189 

4. Wafa’ Al-Wafa’ fi Akhbar dar Al-Mustafa, vol. 4, p. 1361. 

5. It is the best book that has been written by any of the Sunni writers against the fatwa (verdict) of Ibn Taymiyyah 


regarding the prohibition of journey for ziyarat of the Holy Prophet's grave. 

6. These three texts have been narrated by Muslim in his Sahih vol. 4, page 126 book of Hajj, chapter of JL! sii Y. It can 
also be found in Sunan Abu Dawud, vol. 1, page 469, book of Hajj and Sunan Al-Nasaii with Sharh of Al-Suyuti vol. 2, 
pages 37-38. 

7. If someone says: “av gia L” , then we have to say that 4s „iiiu is the word for human-beings and its like for 
example tribe etc. and it is not referring to a more comprehensive meaning by the name of “things” and “existence” which 
is either human-beings or other things. 

8. Ihya' 'Ulum Al-din, book ‘Etiquette Of Going To Journey’ vol. 2, p. 247. (Published by Dar Al-Ma’rufah, Beirut). Also in 
Al-Fatawa Al-Kubra, vol. 2, p. 24 by Ibn Taymiyyah. 

9. Sahih Al-Bukhari, vol. 2, p. 76. Sahih Muslim (with commentary of Al-Nawawi) vol. 9, pp. 169-171; Sunan Al-Nasaii 
(with commentary of Al-Suyuti) vol. 2, p. 37. 


6. Performance Of Prayer And Supplication Near 
Graves Of The Holy Personalities 


Among the matters that has been discussed and debated in the books of Wahhabis is the issue of 
performing prayer and recitation of dua near the graves of the holy personalities and the matter of 
lighting candles over their graves. 


The founder of Wahhabi school of thought says in the treatise of Ziyarat A/-Qubur as such: 


Jy Lail SLs eleal Aall of Yg ipaiua Losaliio g gill sic Ball of akull dail Gyo sat Say ol 
cpalleclls cL gil pgi sic [gio hail oy gully sa Luvall i Seal! of cle lS I 988i] 


“No one from the past leaders has said that salat near the graves is mustahab (recommended) or that 
salat and dua at these places are more superior to other places. Instead all of them are of the same 
view that salat in mosques and houses are more useful than reciting them near the graves of the awliya’ 
and virtuous people. ”1 


Moreover, in a reply attributed to the scholars of Medina we read as such: 


HIS citrine Gye ages gt LS daio YU sleali sie (aly asle att La) Guill iyaa oll do gill Ll 
diits eile ea oe janie: 


“At the time of supplication, it is better to stop from concentrating over the grave of the Holy Prophet (S) 
and what is well-known in the reliable books is its prohibition. Moreover the best direction is the direction 
of qibla.” 


This matter, over the passage of time has reached the level of shirk (polytheism) from the level of 
prohibition and at present they consider such an action to be shirk and its performer a mushrik 
(polytheist). 


We remind you that anyone who performs sa/at for and worships the one in the grave or takes his grave 
as a qibla will undoubtedly be called a mushrik. 


But no Muslim from anywhere in the world performs such an action near the grave of the Holy Prophet 


(S) and the awliya’. They neither worship them nor take their graves as gibla. 


Therefore the idea of shirk is no more than an imagination. The motive of Muslims in performing sa/at 


and dua near the graves of the awliya’ is the very intention of tabarruk to the place where the beloved 


one of Allah has been buried. 


They imagine that since such a place beholds a special dignity due to the burial of the beloved one of 
Allah, their actions will consequently be having a great reward. 


Now it is necessary to discuss whether a place enjoys sanctification due to the burial of some virtuous 


and pious person or not? 


If such a judgment is proved through the Qur’an and sunnah, then naturally performing sa/at and dua 
near the graves of the divine leaders will be considered as commendable acts. And, even in other case, 
we cannot declare it to be prohibited and haram. Instead, like all the other places, performing sa/at and 
reciting dua in those places too will be permitted and lawful even though it may not be considered 


admirable. 


In this section we shall now focus our discussion on whether the burial places and graves of the 
Prophets and awliya’ are possessing special superiority and dignity or not and whether any proof exists 


in the Quran and sunnah about this matter or not? 
This reality can be known by paying attention to the following verses: 


1. About the grave of ‘Ashaab Al-Kahf , the group of monotheists, gave their views as such: 
ne $ á ‘fe pasiil 


...For we will set up a place of worship over them. (Holy Quran, Surah Al-Kahf, 18:21) 


Their aim in considering the graves as mosques was nothing but to perform their religious obligations or, 
so to speak, their prayer and dua over there.2 They imagined that this place possessed a special dignity 
keeping in mind the fact that it contained the dead bodies of the beloved servants of Allah. They thought 
of seeking tabarruk from the superiority of that place and hence a greater reward. 


Qur'an narrates this matter from the group of monotheists and does not say anything more. If this action 
was unlawful, vain and useless, then Qur’an would have never remained silent. It would have certainly 


found fault with it and not kept silent which is naturally the sign of approval. 


2. The Holy Qur'an commands the people visiting the House of Allah to recite salat at Maqam Ibrahim 


i.e. the place where Ibrahim (a) was standing. 


Thus it says: 


lice pili! ale Ge liaii 


And appoint for yourselves a place of prayer on the standing-place of Ibrahim. (Holy Quran, 
Surah Al-Baqarah, 2: 125) 


If you place this verse before anyone they will not understand anything from it except that this place has 
achieved superiority and dignity due to the standing of Ibrahim (a) over this spot and perhaps his 
worshipping of Allah in that place. Due to the auspiciousness and dignity this spot possesses, the Holy 
Qur’an orders the Muslims to recite salat at that spot and seek ‘tabarruk’. 


When the Qiyam (standing) of Ibrahim (a) in one place gives holiness and dignity to such a place then, 
does not the burial of the bodies of martyrs and virtuous people become the source of dignity and 
excellence and does not prayers in such a place possess a greater value and dua’s get better 


answered? 


Is it true that this verse has been revealed only in the case of Ibrahim and we cannot derive a general 


judgement from it!? 


Dawaniqi3 entered into a debate with Imam Malik (the founder of Maliki School of thought) in the 
mosque of the Holy Prophet (S) and said: “Should we stand facing the qibla at the time of dua or should 
we face the grave of the Holy Prophet (S)?” Malik replied: “Why should you turn away from the Holy 
Prophet (S) while he is your channel and your father, i.e. Adam's (a) channel?! Instead turn towards the 
grave of the Holy Prophet (S) and take him as your intercessor and request him to intercede on your 
behalf.” 4 


This conversation and discussion shows that dua near the grave of the Holy Prophet (S) was having no 
problem and difficulty and the question of Mansur to the leader of Medina was about the preference of 
one (act) over the other and Imam Malik replied that paying attention to the grave is like paying attention 
to the qibla. 


3. Reference to the incident of miraj will make this fact more evident since it has come in the traditions of 


miraj that the Holy Prophet (S) recited sa/at in places like Taiyyaba, Mount Sinai and Bethlehem. 


Jibra'eel came to him and said: ‘ʻO Prophet! Do you know the place where you recited salat? You have 
performed your prayer at the birth place of ‘Isa’ (Jesus).5 


From this tradition we come to know that performing salat in places that have been in contact with the 
body of a Prophet have great significance and tabarruk to this particular place was because of Hazrat 
Isa's birth in that place and nothing else. 


4. ‘Hajar’ and ‘Ismail’, due to their patience in the path of Allah and their forbearance for being away 
from home, reached to such position that the places where they used to walk became the places of 
worship (i.e. the places between Safa and Marwa).6 


The following is the saying of the student of Ibn Taymiyyah. 


“If really the places of strides of these two persons who, because of their patience and forbearance in 
the path of Allah became so much Holy that the Muslims have been ordered to worship God in these 
places, then why the grave of the Holy Prophet (S) who has exhibited the greatest of patience and 

steadfastness on the path of rectifying the society cannot be considered as Holy and sacred and why 


salat and dua cannot be recited near such a place?” 


5. If truly performing sa/at near the grave is unlawful, then how Umm A/-Muminin (Ayesha) during her 
remaining life time performed sa/at and worshipped in her chamber where the Holy Prophet (S) was 
buried. 


The meaning of the Holy Prophet's tradition: (“God has cursed the Jews and the Christians for 
considering the graves of their Prophets as mosques”7) which the Islamic traditionists narrate and which 
the Wahhabis utilize for proving the prohibition of sa/at near the graves of awliya’ is because they were 
prostrating over the grave of their Prophets or that they were taking their graves as qibla both of which 
were unlawful. If the meaning of the tradition is what they say then why Ayesha, narrator of the tradition, 
performed salat in her chamber for approximately fifty years. 


6. If the burial place of the Holy Prophet (S) is not having any special significance, then why the two 
Sheikhs insisted that they should be buried in that place? 


Why Al-Hasan ibn Ali (a) mentioned in his will that his Holy body should be buried near his great 
grandfather and if not possible due to his enemies, he should be buried in the cemetery of Baqi’!? 


And what relation this tradition has with the actions of the Muslims who perform sa/at for the sake of 
God, facing the qibla near the grave of the Holy Prophet (S) and their motive is only to derive virtue from 
that place! 


The daughter of the Holy Prophet (S) whose happiness as per the decree of traditions of Shah is the 
happiness of her God and Messenger and her anger is the anger of her God and Messenger used to 
visit every Friday the grave of her Uncle Hamza (r) and perform sa/at and mourn in that place. Here is 


the text of history8: 
baie Sly laii dead JS ijan lac 37 ic dtl un, abli cuts 


These reasons jointly show us the path of the Muslims who were always reciting sa/at and supplications 
in places where the beloved ones of Allah and the self-sacrificers on the path of truth had been buried 
and gives the message that sa/at and supplication in such places enjoy more honor and superiority and 
the motive is only to seek tabarruk from that sacred place. 


* OK OK 


Let us suppose that there is no proof from Qur’an and traditions that such a place possesses distinction 
and performing salat and dua in such a place is honorable. But why prayer in such a place should be 
considered as prohibited? Why such a place should not be included in the general principles of Islam 
which considers all the places on earth to be the places of worshipping God9 so that the Muslims are 


able to perform prayer near the graves of the beloved ones of Allah!? 


Previously, we had mentioned to you about the motive of the traditions which says that the Jews and 
Christians have taken the graves of their Prophets as mosques and never such a tradition includes those 


who perform salat and dua facing the qibla for the sake of God. 


The matter of lighting candles and so on over the graves of the beloved ones of God which the 
Wahhabis strictly prohibit is not an important matter since their references is the same tradition of Sunan 
Al-Nasai who narrates from Ibn Abbas that the Holy Prophet (S) has cursed the women visiting the 
graves and those who turn the graves into mosques and light the candles. 10 This tradition is applicable 
in the event that lighting candles etc. is having no benefits other than wastage of money or imitating 


some countries of the world. 


However if the aim of lighting candle etc. is to recite Qur'an and dua or perform salat and other legal 
things, then certainly it will not create any problem. Instead lighting candles etc. in such places and that 


too for such holy purposes will be the proof to: 
SGI all le Gi 


.... And help one another in goodness and piety. (Holy Qur'an, Surah Al-Maida, 5:2) 
Under these circumstances why should it be considered haram and forbidden? 
Incidentally a group of commentators of traditions have specified the same fact, 


Al-Sindi mentions in the margins of Sunan Al-Nasai: 


edi U Sle aura diy die (gills 


“Prohibition for lighting of candles was only because such an action leads to wastage of wealth.” 11 


1. Ziyarat Al-Qubur, page 159-160 written by Ibn Taymiyyah in 1310 A.D. 

2. In interpreting the afore-said tradition, Al-Zamakhshari in Al-Kashshaf says: 

poses GS ting Cgebuall gå clues 

About this verse Nishapuri writes in his Tafsir as such: 

PEL oS pins ogaluall dd clay 

3. Second Abbasid Caliph Abu Jatifar Abd Allah Al-Mansur Dawaniqi (713 — 774 A.D.). He ruled from 753 to 774 A.D. and 


was contemporary of Imam Al-Sadiq (a). 


4. Wafa' Al-Wafa' fi Akhbar dar Al-Mustafa, volume 4, page 1376. 

5. Al-Kasaiis Al-Kubra, vol. 1, p. 154 by Al-Suyuti. 

6. Jala’ Al-Afham fi Salat wa Al-Salam ‘ala Khayr Al-An’am, p. 228 by Ibn Al-Qayyim Al-Jawziyya. 

7. Sunan Al-Nasai, vol. 4, p. 96 (Beirut edition). 

Sa Lue gill gid [gist Laily 5 ggull aul sal 

8. Sunan Al-Bayhaqi (Al-Sunan Al-Kubra), vol. 4, p. 788; Al-Mustadrak, vo1. 1, p. 377 by Al-Hakim Al-Nishapuri. 
9. Al-Musnad, vol. 2 page 222 by Ibn Hanbal. lgb lawe (2 ,¥1 gl cules 

10. Sunan Al-Nasai, vol. 3, page 77 (Egyptian edition) and vol. 4, page 95 (Beirut edition) 

Gulls La lurell Yale cbaially gill bil; all Jj gal . 

11. Sunan Al-Nasa’i, vol. 3, page 77 (Egyptian edition) and vol. 4, page 95 (Beirut edition). Also refer to Sharh Al-Jami' Al- 
Saghir, vol. 2, page 198. 


7. Tawassul (Recourse) To The Awliya’ Allah 


Tawassul to the beloved ones of Allah is a matter which is in vogue amongst the Muslims of the world 
and from the day the Islamic Shari'ah was conveyed through the Holy Prophet (S) its legality was also 
declared by the way of Islamic traditions. 


It was only in the 8th century A.H. that tawassul was rejected by Ibn Taymiyyah and two centuries later 
Muhammad ibn ’Abd Al-Wahhab intensified this objection. Tawassu/ was introduced to be unlawful and 
heresy and occasionally was labelled as worshipping the awliya’ and it is needless to mention that 
worshipping other than God amounts to polytheism and is forbidden. 


We shall later on have a separate discussion regarding the meaning of worship (ibadah) and we shall 
remind you that tawassul to the divine leaders on the one hand will be counted as worship and 
polytheism and on the other hand will be considered as desirable and mustahab having no sign of 
worship. However, we shall not discuss them here. What is important to know is that tawassul to the 
Awliya’ Allah is done in two ways: 


1. Tawassul to themselves. For example, we say: 


dale Bi ol (hy dle All dis) done chasis ll! aa gif il pel 


» 


“O Lord I take recourse to your Messenger Muhammad (S) in order that you fulfil my wish. 
2. Tawassul to their position and reverence before Allah and their rights. 


Like we say: 


ale padi gl dings digag (als tule alll Lis) sere oles el! Lusil i! egl 


“O Lord I take their position and their respect which they have before Thee as the means for my need to 
be fulfilled by Thee.” 


From the viewpoint of the Wahhabis, both these types are declared to be forbidden whereas the Islamic 
traditions and the practice of the Muslims bear witness contrary to the views of the Wahhabis and 


recommend tawassul of both these types. 


At first, we shall mention the Islamic traditions one by one and then state the practice of the Muslims. By 
paying attention to both these reasonings, the matter of heresy and unlawfulness will automatically 


cease to exist. 


But, whether fawassu/ to divine leaders amounts to their worship or not will be discussed in the section 


of ‘meaning of worship’ and that section will be the most insightful part of our discussion. 


Tawassul According To Prophetic Traditions 


There are many traditions mentioned in the traditional and historical books which bear testimony to the 
correctness and verity of the matter of tawassul to the divine leaders themselves and their position. 


Here, we mention a part of those traditions: 


First Tradition - Tradition Of ‘Uthman Ibn Hunayf 


First Tradition - Tradition of ‘Uthman ibn Hunayfi 


aii ol wges uii ol Ja iila gf Ul pal Ja (dfs ale UT ha) call It al hues Say ol 
Huj il pll ce Leal lie seig CaS) laig ogag guasi Lagi of spoli c desli JL wa gag wha 
ia ial liy Jl g Gà Le Al gd casia cut JU o i daii lll e aiil iala i ao ll eh da sil « 
ae u Sa H GIS lide Jas. 


“A blind person approached the Holy Prophet (S) and said: ‘Request Allah to cure me.’ The Holy 
Prophet (S) replied: ‘If you wish so | will pray for you but be patient for that is much better.’ The blind 
man asked the Holy Prophet (S) to pray for him. The Holy Prophet (S) ordered him to take proper Wuzu 
and then recite two Rakat (units) of salat and this ‘Dua’: O’ Lord! | request from Thee; | pay attention to 
Thee through (the channel) of your prophet Muhammad, Your blessed prophet. O Muhammad, | turn to 
my Lord for the fulfilment of my need through you so that my need is answered. 


O Lord, accept his intercession for me....” 


A Word About The Reference Of This Tradition 


The authenticity and verity of the reference needs no word from us. Even the leader of the Wahhabis i.e. 
lbn Taymiyyah has declared its reference to be correct and has said that by Abu Ja'far whose name has 
come in the Sanad of the tradition means Abu Jafar Al-Khutami and he is a reliable man.2 


Al-Rifa'i, a contemporary Wahhabi writer who strives to cast down the credibility of the traditions on 
tawassul, says with regard to this tradition as such: 


Chi W 4s cud aay guide y gaa usal lia ol chi Y 


“Undoubtedly this tradition is correct and well-known. "3 


In the book of A/-Tawassul, Al-Rafa'i says: “This tradition has been mentioned by Al-Nasaii, Al- 
Bayhaqi4, Al-Tabarani5, Al-Tirmidhi and Al-Hakim in his A/-Mustadraké and two recent writers have 
inserted the sentence 448 iaid plt! instead of 7.448 daduiss 


Zayni Dahlan writes in Khulasat A/-Kalam that: “This tradition has been narrated - with reliable chains of 
narration - by Al-Bukhari, Ibn Majah, Al-Hakim in his A/-Mustadrak and Jalal Al-Din Al-Suyuti8 in his 
Al-Jami.” 


The writer narrates this tradition from the following references: 


1. Sunan Ibn Majah, vol 1, page 441 from the publications of Dar Ihya Al-Kutub Al-'Arabiyya, (ed. by 
Muhammad Fu'ad 'Abd Al-Bagi), tradition no. 1385. 


Ibn Majah narrates from Abu Ishaq: 


‘This tradition is correct.’ 
Thereafter he adds: 


"Al-Tirmidhi has narrated this tradition in the book of Abwaab-ul-Adeeya and said 


‘This tradition is truly correct and Gharib.’ 


2. Musnad Ahmad ibn Hanbal vol. 4, page 138. He has narrated this tradition in three ways from the 


Musnad of ‘Uthman ibn Hunayf printed from Al-Maktab Al-Islami, Mo'assassa Dar Sadir, Beirut. 
3. Al-Mustadrak of Al-Hakim vol. 1, page 313 printed from Hyderabad. After narrating the tradition, he 
says: 


ola jdt ply all ui gle graa Guus Nia 


“This tradition is correct according to the criteria set by the Sheikhayn and they have not narrated it.” 
4. Al-Jami' Al-Saghir written by Al-Suyuti narrated from Al-Tirmidhi and Mustadrak of Hakim, page 59. 
5. Talkhis Al-Mustadrak9 written by Al-Dhahabi (died in 748 A.H.) which is printed below A/-Mustadrak. 


6. A/-Taj A/-Jami' vol. 1, page 286. This book is the collection of the traditions of the five books of Sihah 
except Ibn Majah. 


Therefore it is needless to speak and discuss about the reference of this tradition. 


You hand over this tradition to someone who is acquainted with Arabic language and a person whose 
mind is completely free from the controversies of the Wahhabis in the matter of tawassul and ask him 
what the Holy Prophet (S) has commanded him in the dua which he taught the blind man and how he 
guided him as to how one's ‘Du’as’ are easily answered! He will immediately reply: “The Holy Prophet 
(S) has taught him to consider the blessed Prophet as a channel and to seek tawassul from him and ask 
God to fulfil his wish. This matter can easily be understood from the following sentences: 


A dyu chill da silly clive! il gl 


“O Lord, | ask Thee and turn towards Thee through the channel of your Prophet.” 
The word ¢hui is pertaining to the previous two words chliwt and chit! dagit 


In clearer terms, he asks from God through the channel of ‘Nabi’ and also turns to God through him. 
Moreover by ‘Nabi’ is meant Nabi himself and not the ‘Du’a’ of Nabi; to imagine that it means the dua of 


Nabi is deficient of any reason. 


Anyone who predetermines the word of dua has no reason other than pre-judgement since, the one 
who commends such a word and does not think tawassul to people to be correct forcibly strives to 
predetermine the word of ‘Du’a’ so that nobody opposes his idea and eventually he may say: “It means 
tawassul to the ‘Du'a’ of the Prophet (S) and not the Prophet himself and tawassul to the ‘Du’a’ of 


someone is proper. 


In order to clarify that asking God for the sake of the Prophet and paying attention to Him through His 
channel is the right purpose, the word of és is mentioned along with the sentence isatt gH doe which 


Clarifies the fact much better and makes the meaning more apparent. 


C. The sentence te oll ch de sil gil aas 4 shows that he (i.e. the blind man) is referring to Prophet 
Muhammad himself and not his dua. 


D. The sentence if dads» means: O God, make him as my intercessor and accept his intercession 
towards me. In all of these sentences what is said and explained is the very personality of the Holy 
Prophet (S) and his great position and there is no talk of the dua of the Holy Prophet. 


With this explanation all the five objections which the Wahhabi writer Al-Rifa'i has mentioned in the book 
Al-Tawassul ila Haqiqat Al-Tawassul is done away with and we have brought the details of the 
objections and their reply in our book, A/-Tawassu/. Interested readers can refer to them on pages 147 
to 153. 


Second Tradition: Tawassul To The (Right) Of Questioner 


‘Atiyya Al-'Awfi narrates from Abu Saeed Al-Khudri that the Holy Prophet (S) said: “Anyone who leaves 
his house for sa/at and recites in this state the following dua, he will meet the mercy of Allah and one 


thousand angels will seek forgiveness for him.” 10 


dani Yg cl.) Yq Lyles Ys Í pil CoAT gl ld a Lites Gay AMliwhs hye cyliLull gay Hii cil a glll 
cal Y gill dar Y Gl a gid Cd Sai lg SLIT Gyo idan ol diwl chila yo Last y as eiil cra yd 5, 


“O God | ask Thee by the right of the questioners and by the honor of the steps which I take in Thy 
direction, | have not left the house for the purpose of disobedience or recreation or hypocrisy. | have left 
for keeping away from Thy anger and achieving Thy satisfaction. | ask Thee to keep me away from the 
Fire and forgive my sins for nobody forgives the sins except Thee.” 


This tradition clearly bears testimony to the fact that man, while asking God for his need to be fulfilled 
can take the position and status of a pious person as his channel and the reasoning of this tradition 
brings to light our objective. 11 


Third Tradition: Tawassul To The Right Of Holy Prophet (S) 


After disobedience of Allah, Adam (a) in the light of the words which were manifested from God, 
repented as Qur’an says: 


3 ó 3 ae 3d 3G ogs 2 “<4 Pag w o Bre bare 
pao! SIGH! ga dil fl ale GUS BLK 45 Gye aal pifi 


Then Adam received (some) words from his lord, so He turned to him mercifully; surely He is oft- 
returning (to mercy), the Merciful. (Holy Quran, Surah Al-Baqarah, 2:37) 


Regarding the interpretation of w4 (words) which has come down in this verse, a group of 
commentators and traditionists, by relying on the following tradition are having a view, which by paying 


attention to its text will become clear for us. 


Al-Tabarani in A/-Mujam Al-Saghir, Al-Hakim Nishapuri in Al-Mustadrak, Abu Nu'aym Al-Isfahani12 
and Al-Bayhaqi in the book of Da/a’il A/-Nubuwwah 13, Ibn ‘Asakir Al-Shami in his A/-Tarikh, Al-Suyuti 
in A/-Durr Al-Manthur and Al-Alusi in Ruh Al-Maani14 have narrated from ‘Umar ibn Al-Khattab that 
the Holy Prophet (S) has said: 15 


Staats cag Al Atl a old Idk YI tome Gay Mi! SLES elou) I duty ay Aidt CT aol Guat Lal 
di} Gil’ AU guy domey AUN YI UIP Y gio dys G Lipi I uty cond ula Lal low! SLi Jl 
Lol ga Yolg dlid yo cull AT aif ull agli low! ae dou! cules yoo shad daie bel saf gusl 
slighty. 


“When Adam committed the sin he raised his head towards the sky and said (O God) | ask Thee by the 
right of Muhammad that You forgive me. God revealed to him: “Who is Muhammad?” Adam replied: 
When You created me, | raised my head towards the ‘Arsh’ (Throne) and I saw that on it was written 
“There is no God except Allah and Muhammad is the Messenger of Allah. | said to myself that 
Muhammad must be His greatest creature that Allah has kept His name besides his own name. At this 
moment, it was revealed to him that Muhammad was the last of the Prophets from his Progeny and if it 


“e 


was not for Muhammad, God would have not created him. 


Our View About This Tradition 


1. In the Holy Qur'an, the word ił or words wLals are applied to personalities contrary to what is 


common amongst us. For example: 
E AA aoa ai 


That Allah gives you the good news of Yahya verifying a Word from Allah... (Holy Qur'an, Surah 
Aale Imran, 3:39) 


zor 2 


pe Gol fuse ouall aiul din als Sas aS) abe G 


O Maryam, surely Allah gives you good news with a Word from him (of one) whose name is the 
Messiah, Isa son of Maryam. (Holy Quran, Surah Aale Imran, 3:45) 


EEG All gins give Coil cage eral! Gil 


The Messiah, Isa son of Maryam is only an Apostle of Allah and His Word... (Holy Quran, Surah 
Al-Nisa: 171) 


So 2.7 72 


Aii Saif 65 GKI Nts Sad! G6 sf Us 


Say: If the sea were ink for the words of my Lord. (Holy Qur'an, Surah Al-Kahf, 18: 109) 


bs a Pig o EEDE FEP 


ÍI GIS di G Af aa oaa ye baas bails 


With seven more seas to increase it, the words of Allah would not come to an end. (Holy Quran, 
Surah Luqman, 31:27) 


Considering that the word of wits has come in the verse under our discussion, we can say that by 
vk is meant the same noble personalities to whom tawassul is sought and in the aforesaid tradition, 
only the name of Muhammad is mentioned from amongst the names of those personalities. Therefore, in 
Shia traditions, this reality is narrated in two ways. Sometimes wLals is interpreted as a name of these 


holy personalities and sometimes it refers to their sparkling light. Here are both the interpretations: 


dill sic jie GLAM Jal claw! ada df Wudd lgie Jlud de So dakar claw! giyat le biLa cl asl yl 
ears dist Jai À Uy Goll pull tule ast ust e quumalls ually iablig (ples tone clawills llas 
dil jis 


“Adam saw the names which were written in ‘Arsh (throne) and did tawassul to them. It was told to him 
that these names were the most honorable creatures of Allah and they were Muhammad, Ali, Fatima, 


Hasan and Husayn. Adam repented by doing tawassul to them.” 16 


Another Shia tradition mentions that Adam saw the sparkling light of these five personalities. For 
knowing this tradition, please refer to Tafsir A/-Burhan. 17 


2. By referring to the historical and traditional books it becomes clear that fawassu/ of Adam (a) to the 
Holy Prophet (S) was one famous and well-known matter. As, Imam Malik told Mansur Al-Dawaniqi in 
the shrine of the Holy Prophet (S) as such: 


aol clus! Abus 5 lili » ga 


“He (Holy Prophet) is your channel and your father, Adam's channel.” 18 


The Islamic poets have put this reality into a form of verse: 
ql! asails thus! pag aol debs oye ph asd goi iiil! gly À Geis les pol all Ole! ai 


“On account of him, Allah accepted the ‘Dua’ of Adam and saved Noah inside the ship. They are such 
people through whom Adam's sin was pardoned and they are those who are the channels to Allah and 
the sparkling stars.” 19 


Fourth Tradition: Tawassul Of Prophet (S) By The Right Of 
Prophet (S) And By The Rights Of Previous Prophets 


L I los, Jd e Yul, sic gulai (dy asle aul us) atl guy Yule JAS e sul is abli cite Ll 
UBT o acg sybils Uy e 45 o Lalas! (dis ayle dill is) UI Jory les pi gol say col 
Jas å lali e uli galg sau WI Jow pia «sall lgl, Lald c lapi lygiad oggi < sgul LEG 
dobli col dé! ger Lom gag casg ea GA! UN JU pi e gå palili (diy ayle ll Lis) I gu; 
tli oo coall eln Gay glana lyse giugg dul ciu 


“When Fatima, daughter of Asad passed away and the Holy Prophet (S) was informed about her death 
he came and sat beside her and said: ‘O my mother after my mother, may God have mercy upon you. 
Then he asked Usama, Abu Ayyub, ‘Umar ibn Al-Khattab and a black slave to prepare one grave. When 
the grave was ready the Holy Prophet (S) made a niche in the side of the grave and buried her with his 
own hands and then recited this ‘Dua’: O Allah the One who gives Life and Death: the One who is All- 
Living and never dies, Have mercy on Fatima daughter of Asad and make her abode vast by the right of 
your Prophet and the Prophets who came before me.” 


The writer of Khulasat Al-kalam says: 


syang SLs ola cls Law sly HSI 8 hsb! oly, 


“This tradition is narrated by Al-Tabarani (in his Al-Mu jam), Ibn Hibban and Al-Hakim and they have 
confirmed its authenticity. ”20 


Sayyid Ahmad ibn Zayni Dahlan writes in the book A/-Durar Al-Saniyya fi Al-Radd ala Al-Wahhabiyyah 


as such: 


ule 5 gird sil olaga « oule Gol oe yall sue gy! dlia csay Sy e HS Jis ile Ye tind cal owl way 
HSI poled 8 cbs geal yall Joke Bilall IS AS JSS Gail ye eho. 


“The famous traditionist Ibn Abi Shayba has narrated this tradition from Jabir. lon Abd Al-Barr and Abu 
Nuaym too have narrated this tradition from Ibn Abbas and Anas respectively. Jalal Al-Din Al-Suyuti 
has brought all these matters in Al-Jami' Al-Kabir. ”21 


The writer narrates this tradition in the afore-mentioned form from two books that some of them contain 


the supplication related to our discussion while others do not. 
1. Hilyat Al-Awliya’ (Abu Nu'aym Al-Isfahani), vol. 3, page 121. 


2. Wafa' Al-Wafa' (Al-Samhudi) vol. 3, page 899. 


Fifth Tradition: Tawassul To Prophet (S) Himself 


Some of the Islamic traditionists have narrated that an Arab accompanied with some villagers 
approached the Holy Prophet (S) and said: 


230 ba (ea Yg U 229b yy U Ley Jusl ail 


ad 


“We have come to you while we are neither having a camel with us to groan nor a child to sleep.” 


Thereafter he recited these poems 


Jabal ye (pall af clii säg Lild pod el dally Jugi 


uuill jglalls colall Jhiall is gu lisic Gull JSG Loe god Ys 


LoS ST Gull ba gals Ub La ell YW Gals 


“We have come to you while blood drops from the bosom of the horses; the mother has been restrained 
from her baby. We are not having anything with ourselves for people to eat except for bitter leaves which 
they eat in the year of famine and some bad food from wool and blood. We are having no alternative but 
to seek shelter in you, and in whom can people seek shelter except the Prophets.” 


Then, 


ail gia uu iS) Lad. iah fisi Lda! gl seus Rii «tell ane Gin 5 yas alll Jig Jai 
AIS Juig « ILS Cool oy fle JUGS salg Uudis Gye c olive 58! Le GIS gf ILS (als all J i.e baal! 
ald Ul guy Uy: 


78 


JS Hane ati Jd ogy RH aa ail 


Lal g taiu gi iie pá pil JT ba SUG gy as 
The Holy Prophet (S) said: 


soall all, suitths GUS oe Jay pli pic iall gle llb uF iiiu Jou lly Soeendll oo Ghul zele isb 
shall pall apai Usdin Sub sae seals 
“Yes, my objective was the same as you have recited.’ Then Ali (a) read a portion of his elegy and the 
Holy Prophet (S) asked blessings for Abu Talib on top of the pulpit.’ After this a man from the tribe of 
Bani Kinana stood up and recited some lines where the first line meant as follows: “All the praise is for 
You. O Allah; praise from Your worthy slaves. By resorting to the Holy Prophet (S), we have become 
satiated by the rainfall.” 


Numerous references have been narrated for this portion but the writer has narrated from the following 


documents: 


a. Umdat Al-Qari fi Sharh Sahih Al-Bukhari, vol. 7, page 31 written by Badr Al-Din Mahmud bin Ahmad 
Al-'Ayni22 (d. 855 A.H.) printed by /dara A/-Tabaa Al-Muniriyya. 


b. Sharh Nahj Al-Balagha by Ibn Abi Al-Hadid, vol. 14, page 80. 
c. A/-Sira Al-Halabiyya by ‘Ali bin Burhan Al-Din Al-Halabi23, vol. 3, page 263. 


d. A/-Hujjah ala Al-Dhahib ila Takfir Abi Talib, written by Shams Al-Din Abi ‘Ali Fakhar bin Ma'ad (d. 630 
A.H.), printed in Najaf, 'Alawi press, page 79. 


e. Sira Zayni Dahlan in the margin of A/-Sira Al-Halabiyya, vol. 1, page 81. 


Sixth Tradition: Tawassul To The Self Of Prophet (S) 


Sig syè Gy YAU yf apil Jois uv gill hg gell disail J guy yf adil e all ue) Gli Gy alg oy! 
oly Luya ya L chab, Lay Uyas HUEY Gyre SH als alll I) Alaa oshu yall ial city HE JS le a gale 
old of slg oe Mis giles Feld 95 Y pg Lab I Sy iil yd 4d Lad IS 


“I bear witness that there is no God except Allah. You (O Prophet) are trustworthy upon every hidden 
thing from the senses. From amongst the Prophets you are the nearest channel towards Allah. O the 
son of the honorable and noble! you command us whatever you receive. O, the most righteous Apostle! 
Although acting upon your commands causes the hair on the head to turn white, you be my intercessor 
on the Day when the intercession of the intercessors will be useless for Sawad bin Qaareb even to the 


extent of string of dates. ”24 


Till here we were able to mention some of the traditions of tawassul which have come in the historical 
and traditional books of Ah/ Al-Sunnah. 


However, in the traditions of Shi’a leaders, the matter of tawassu/ to holy personalities is so clear and 


obvious that it can be witnessed in most of their ‘Du’as’ (Supplications). 


Should we learn Islamic teachings and instructions from Ibn Taymiyyah and Muhammad ibn ’Abd Al- 
Wahhab or acquire them from the Household of the Messengership and the progeny of the Holy Prophet 
(S) who by the order of Hadith Al-Thaqalayn, are (The Lesser Weight) and witness to Qur’an. Amongst 
the numerous ‘Du’as’ that have come in A/-Sahifa Al-Alawiyya25 or in dua Arafa or in Al-Sahifa Al- 
Sajjadiyya, we shall content ourselves with only one of them which is most suitable in connection with 


the previous tradition. 


Seventh Tradition: The Leader Of The Martyrs Says In Du'a ‘Arafa 


dila Gyo diyas pws ch tones Yiakde s yini cill apial ode à oll) da git Ll pall 


“O Lord at such a moment that You have made it obligatory and honorable upon me, | turn towards You 
by Muhammad, Your Prophet, Your Messenger and Your best of those created by You.”26 


Practice Of The Muslims Regarding Tawassul 


The practice of the Muslims during the time of the Holy Prophet (S) and also after him was that they 
were always seeking ‘tabarruk’ to the Awliya’ Allah themselves as well as to their position and status. 


Now we shall mention some of them here: 


1. Ibn Al-‘Athir 'Izz Al-Din ‘Ali bin Muhammad bin Muhammad bin ‘Abd Al-Karim Al-Jazari (died in 630 
A.H.) writes in the book Usd A/-Ghabah fi Marifat Al-Sahaba as such: 


pao Sl Go apaa lle all a ai baal! sid! Lal alai ple Gull Glball oy poe aala 


coltall ë ys alaall iui Lise pili Gy ploy! JLu 


ull gs AUG sill 4 gäl billy gag Hl pe 


wlll say Glad i paia canali sulla YI bal 


oral! ila All Cea Esl sly Gull gyrus bsdib Gulill ciu Lal 


“In the year when famine reached its peak, ‘Umar requested for rain through the channel of Abbas. God 
satiated them through him and every place became green. Thereafter ‘Umar faced the people and said: 
1 swear by Allah that Al-‘Abbas is our channel towards Allah and he is having a high station before 
Allah.’ 


Hassan ibn Thabit recited a poem in his honor and said: ‘When famine had severely engulfed the entire 
area, the Leader requested for rain.’ Thereafter the clouds in the sky, through the brightness of Al- 
‘Abbas satiated the people. Al-‘Abbas who is the Uncle of the Prophet (S) and alike the father of the 
Prophet (S) has inherited such a position and status from him. Almighty Allah enlivened the places 
through him and every spot began to be filled with greenery after despair and disappointment. When it 
rained, people everywhere started seeking tabarruk by touching the body of Al-‘Abbas and they said: 
Bravo O Saqi (cupbearer) of the two holy sanctuaries. "27 


Observation of the period of history, an example of which has also been mentioned in Sahih Al-Bukhari, 
shows that one of the means of tawassul was through the honorable personalities who were 
embodiment of nearness (to God) and meritorious and possessed virtues that make them suitable for 


tawassul. What an elegant manner to express this is to say: 


‘This is by God a means for seeking nearness to God and at His House.’ 


2. Al-Qastallani (d. 923 AH), who was a contemporary to Jalal Al-Din Al-Suyuti, writes in his book A/- 
Mawahib Al-Ladunniyyah bil-manha Al-Muhammadiyyah fil Seerat Al-Nabawiyyah that has been 
printed in Egypt that: 


shell sop be olal oo lS (dig ule all de) aU Jow ol Goll Gal 4 JE oull dust! W jae ol 
Sis gill abe oa S98 Jiu Nig hur sills paill ddd IL AHI! I) ileg 0 giailg dae cod ty Lg st ls al gl 
Hl jabs AUG gie ye sig ST pels cla Yl ites, 


“When ‘Umar requested for rain through Abbas he said: O people! The Holy Prophet (S) used to look at 
Abbas from a father's angle. You follow him and take him as your channel towards Allah." This action 
nullifies the notion and thought of those who have completely prohibited tawassul or have prohibited it 
for personalities other than Holy Prophet (S).”28 


3. When Mansur asked the grand Mufti of Medina, Malik bin Anas, whether he should face the qibla and 


recite dua or face the Holy Prophet (S), the latter replied: 


dy aduitiwls Abdi! Jy Solid! a gs alll I (Aall dle) asl eluf dbus cilwg gag dic yay iai ol 
puil [galls 3| egf gly glai atl Jl atl lasts’. 


“Why do you turn your face away from him? He is your means and your father, Adam's channel on the 
Day of Judgement. You resort to him and take him as your intercessor as Almighty Allah accepts his 


intercession. Allah declares (in Quran) that if those who do injustice upon themselves... "29 


4. Ibn Hajar Al-Haythami30 in the book of A/-Sawa iq Al-Muhriqah (which Al-Qadi Nurullah Al- 
Shustari31 refuted under the title of A/-Sawarim Al-Muhrigah)32 has narrated the following two couplets: 


iua dll pd iuo all ol 


iiaa radl Coy fad hel pas tyes! 


“The Household of the Holy Prophet (S) is my channel towards Allah and it is through their means that | 
have hope that my book of deeds will be given in my right hand. "33 
By taking into consideration these testimonies and words, one can claim that the Holy Prophet (S) and 


the outstanding personalities are one kind of channel which Qur’an has ordered for that as: 


uu ght ail gaiit CU Lait Lyte Guilt Gilt 


O you who believe! Be careful of (your duty to) Allah and seek means of nearness to Him. (Holy 
Qur'an, Surah Al-Maida, 5:35) 


And 4liw» (means, channel) is not confined to observance of the wajib (obligatory) and haram 
(prohibited) acts. Instead, even the mustahab (recommended) acts such as tawassul to Prophets is a 
aliw (channel) too. Can we find fault with so many scholars in understanding the meaning of ätsws while 
they are the authorities in (passing) judgement and the protectors of traditions and are reckoned to be 
the Islamic scholars! 


Those who do not give importance to these kinds of specifications and testimonies and think of their 
justification and interpretation are those who because of their prejudice do not intend to reap the benefits 
of these testimonies and evidences. For presenting an example of their prejudice and discrimination, we 
bring here a matter which Al-Bukhari has narrated about this historical event and hence see with the 
vision of reality, how the curtain of prejudice has brought about deviation and chaos in this matter. We 
have replied to them in the book of A/-Tawassul page 135 to 140. 


5. Al-Bukhari narrates in his A/-Sahih as such: 


Chill Lugi US pell Slag e dic alll uz, Ib SI sue ys Gull: giuit [gad J} oS oa gy poe o! 
siui JU Wild lus pa lel Lugii Uly Lydd Unis. 


“During the period of famine, ‘Umar bin Al-Khattab would take resort to Al- Abbas bin ‘Abd Al-Muttalib 
and say: ‘O God! previously we were taking resort to Your Prophet and You were sending Your mercy 
on us; Now we take resort to Your Prophet's uncle send Your mercy on us.'At this moment it started to 


rain and everything got satiated. "34 


There is nothing to be said about the authenticity and consensus regarding this tradition. Even Al-Rifa'i 
who, under various pretexts, rejects the reliable traditions on tawassul has admitted the authenticity of 


this tradition and says: 
Laii Joally GAY I Gull jut ce aid ley lga Iia Que OB epee Guysall Nia ol 


“Certainly this tradition is correct....lf the purpose of the tradition is a proof upon the correctness of 
tawassul to people then we are the first people to take the step to accept that purpose and act upon 
it. "35 


By paying attention to the sentences of the Caliph himself which he narrates to Al-'Abbas about 
tawassul and especially when he swears by Allah 


“This is by God a means for seeking nearness to God and at His House. ”36 


It becomes clear that the reality of tawassul in this case is tawassul to the self or to the position and 
status of Al-‘Abbas before God. 


In this regard, Muhammad bin Nu'man Al-Maliki (d. 683 A.H.)37 narrates in his book Misbah Al-Zalam fi 
Al-Mustaghithin bi Khayr Al-An'am fi Al-Yaqzah wa Al-Manam the manner of tawassul of ‘Umar to Al- 
‘Abbas as such: 


cal ot iie o osle ods AUG ig Mius dipi Lal) gidig (hy dale atl clus) cl pay chiias U! gl 
H: 


ac diiy iuiu ipie daly jlaall atl giu gon 


'O God we ask for rain through the channel of thy Prophets uncle and we take his authority and previous 
record in Islam as our intercessor. At this moment, the mercy of Allah showered upon everyone. Abbas 
ibn Utba ibn Abi Lahab recited a poem in this regard and said: By the blessings of my Uncle, the land of 
Hijaz and its inhabitants got satiated. And at sunset, ‘Umar did tawassul to his (Al-Abbas’s) 


virtuousness. "38 


In the same way, Hassan bin Thabit too recited a poem regarding this matter: 
olal & 2) alaa) dud 


“The cloud satiated (everything) due to the sparkling face of Abbas.” 
lbn Hajar Al-'Asqalani says in the book of Fath A/-Bari fi Sharh Sahih Al-Bukhari: 


Al-Abbas in his dua said: 
hig Gye Sel Gul (a gill da gi ads 


“The people resorted to me because of the bond of relationship which I have with Thy Prophet. ”39 


As the respected readers have observed, there is no place of doubt that the aim was tawassul to the 
position and status of Abbas and we are aware that from ancient times there is a saying that: 


illl yaio Sec sll p Salt jules 
“Anytime, a judgement is derived from a topic, its content will be a testimony against the topic (and) a 
testimony upon the proof of judgement.” 


That is to say, if the Holy Qur’an says: 
Sti U osha es 
... Securing the necessities of life for the women is a matter concerning those whose wives bear 


children for them... (Holy Qur'an, Surah Al-Baqarah, 2:233) 


It is a judgement due to expression of the reason of judgement and since women bring children for the 


men, their expenses in daily life should naturally be met by the men. 


If we say: A learned man and a scholar should be respected, it is because of his knowledge and 


wisdom. 


Therefore, if ‘Umar says és pa cll! uu sii L! he wishes to indicate the reason for doing tawassul to Al- 
‘Abbas. In other words, from among so many people, why should we do tawassul to him? As Al-Abbas 
himself said: 


“Because of my status in relation to your Prophet.” 


Taking into consideration these reasonings, we can decisively say that the Muslims in the beginning of 


Islam were doing ‘tawassul to the righteous and virtuous personalities. 
6. Poem of Safiyyah in grief of the Holy Prophet (S): 


Safiyyah, daughter of Abd Al-Muttalib and aunt of the Holy Prophet (S) recited a poem in grief of the 
Holy Prophet (S). Two of its lines are: 


hila li ply fy Ly eaS bilay cul all Jows L vi 


USL GIS ye a gill hile Hat Lins Bagy by Gy cuss 


“O Prophet of God you are our hope. You were a righteous person and never did you oppress anyone. 
You were good and kind to us; O our Prophet, amongst your nation whosoever (claims to be) in grief 


should shed tears for you. ”40 


This part of the poem which was presented in the presence of the companions of the Holy Prophet (S) 
and which has been narrated by the historians informs us of the following points: 


Firstly, conversation with the spirits or so to speak, the address to the Holy Prophet (S) after his demise 
was an action which was permitted and was a common practice. 
As she said:4ulf Jgwy L YÍ which is against the views of the Wahhabis, this kind of conversation is neither 


polytheism nor useless. 


Secondly, by the decree of the sentence WgLls, cui the Holy Prophet (S) was the hope of the Islamic 
society in all the conditions. Even after his demise, his relation with us is not disconnected. Here we 
shall mention some of the valuable writings of the great Sunni authors regarding ‘tawassu/ towards the 
Holy Prophet (S). 


Referring to following books will clarify the position of Islamic scholars on this matter and will manifest 
the fact that the matter of tawassul, contrary to the views of the Wahhabis, was a practice in vogue 
amongst the Muslims: 


1. Ibn Al-Jawzi (died in 597 A.H.)41 has written a book by the name of A/-Wafa bi Ahwal Al-Mustafa, 
and has earmarked one chapter for tawassul to the Holy Prophet (S) and another chapter for ‘seeking 
shifa from his grave’. 


2. Abu Abdullah Muhammad bin Musa bin Nu'man Al-Mazali Al-Marakishi (d. 683 A.H.) has written a 
book by the name of Misbah Al-Zalam fi Al-Mustaghithin bi Khayr Al-An’am fi Al-Yaqzah wa Al-Manam 
and Sayyid Nur Al-Din Al-Samhudi has narrated a lot from him in his book Wafa' A/-Wafa' in the chapter 
of ‘Tawassul to the Holy Prophet (S)’. 


3. Ibn Dawud Al-Maliki Al-Shadhili (d. 732 A.H.) has brought in his book A/-Bayan wa Al-/khtisar the 
tawassul of scholars and pious people to the Holy Prophet (S) in difficulties and hardships. 


4. Taqi Al-Din Al-Subki (d. 756 A.H.) has analyzed this matter in his book Shifa A/-Siqam pages 120 to 
133. 


5. Sayyid Nur Al-Din Al-Samhudi (d. 911 A.H.) has discussed this matter and brought testimonies to it in 
his book Wafa Al-Wafa’, vol. 2, pages 413 to 419. 


6. Abu Al-'Abbas Al-Qastallani (d. 932 A.H.) in his book A/-Mawahib Al-Ladunniyyah. 


7. Abu ‘Abdullah Al-Zurqani Al-Maliki (d. 1122 A.H.) in his book Sharh Al-Mawahib Al-Ladunniyyah vol. 
8, page 317. 


8. Al-Khalidi Al-Baghdadi (d. 1299 A.H.) author of Sulh Al-Ikhwan. Apart from this, he has written a 
risalah (treatise) in reply to Sayyid Mahmud Al-'Alusi Baghdadi about tawassu/ to the Holy Prophet (S) 
and has been printed in the year 1306 A.H. 


9. Al-‘Adawi Al-Hamzawi (d. 1303 A.H.)42 has discussed about tawassul in the book of Kanz A/-Matalib, 
page 198. 


10. Al-'Azami Al-Shafi'i Al-Qudaii, author of Furqan Al-Quran. This book has been printed along with 
the book A/- Asma wa Al-Sifat of Al-Bayhaqi in 140 pages. 


By referring to these books some of which have presented the facts and most prominent amongst them 
being Sulh Al-Ikhwan and Furqan Al-Quran, one can know what was the practice of the Muslims in 
every period concerning tawassul to the Holy Prophet (S) and will reveal the exaggerations of Ibn 
Taymiyyah and followers of his deviated ideology of Wahhabism. 


In the end, we shall once more remind you of what Qur’an says: 
EAT fi Lyall hal al) iy ain ai Bl gl 


O you who believe! be careful of (your duty to) Allah and seek means of nearness to Him and 
strive hard in His way that you may be successful. (Holy Quran, Surah Al-Maida, 5:35) 


This verse in general orders to seek tawassul but what exactly is tawassul is not mentioned in this very 


verse. 


There is no doubt that performing the religious duties is a channel (for tawassu/) but it is not confined to 
this meaning only. Instead by paying attention to the short history of tawassul to the awliya’ Allah, it will 
become clear that this action itself is one of the channels. Moreover, this matter will fully become clear 
by referring to the conversation of Imam Malik with Mansur and also the incident of the second Caliph 
requesting for rain by doing tawassul to Al-‘Abbas, the uncle of the Prophet (S). 


1. SUthman ibn Hunayf Al-Awsi Al-Ansari was a companion of the Prophet (S) and during the caliphate of Imam Ali (a) he 
was the governor of Basrah until a while before the Battle of Jamal. 

2. In Al-Musnad of Ahmad, Abu Ja'far has come with the word of Khutami although in Sunan Ibn Majah Abu Ja'far has 
come independently. 

3. Al-Tawassul ila haqiqat Al-tawassul Al-mashru’ wa-Al-mamnu’, page 158. Written by Muhammad Nasib Al-Rifa`i Al- 
Salafi. 

4. Abu Bakr Ahmad ibn Husayn Al-Bayhaqi (994 - 1066 A.D.) was Sunni Shafi scholar and hadith expert from Khurasan, 
Iran. His most famous book Sunan Al-Kubra lil Bayhagi, commonly known as Sunan Al-Bayhaqi is a collection of over 
200,000 ahadith (traditions). 

5. Abu’l-Qawsim Sulayman Al-Tabarani (874 -971 A.D.) was a Sunni Hanbali hadith scholar from Syria who travelled 
extensively and died in Isfahan, Iran. His most famous work is collection of ahadith (traditions) Al-Muljam Al-Kabir in 


which he excluded the traditions reported by Abu Hurayra. 


6. Al-Mustadrak alaa Al-Sahihain. 

7. Ibid. 

8. Al-Suyuti (1445-1505 A.D.) was a great Egyptian Sunni Shafi'i Ash’ari scholar, juristic expert and teacher. He was a 
prolific writer on wide range of topics of Islamic theology. His famous works include Tafsir Al-Jalalayn, Tarikh Al Khulafa, 
Dur Al-Manthur, Khasais Al-Kubra, Khasais Al-Sughra, Jami Al-Kabir and Jami Al-Saghir. 

9. is an abridged version of Al-Mustadrak alaa Al-Sahihain written by Al-Dhahabi. 

10. dh afa adil s deag UI Jus Sunan of Hafiz Muhammad Ibn Abi Abullah Ibn Majah Al-Qazwini (824-887 A.D.) which is 
one of the six canonical collections of Sunni hadith books called Sihah. vol. 1, pp. 261-262 chapter of ‘Mosques’ Egyptian 
edition. Sunan Ibn Majah has 1,500 chapters and about 4,000 ahadith (traditions). Ibon Majah was Shafi'i scholar. Also refer 
to Al-Musnad Imam Ahmad ibn Hanbal vol. 3, hadith no. 21. 

11. The command which has come in the verse of ë ysl! lia L äi Ys (Surah Al-Baqarah, 2:35) is not an authoritative 
command. Instead, it is an order in the guided sense or so to say an advisory aspect and opposition to such a command 
will not result in punishment and chastisement. Its result will be that the person will only be faced with the effect of the state 
of the action itself. If a doctor orders his patient suffering from cold not to eat sour things and muskmelon, opposing his 
command will have no result other than intensification of his cold. In the Holy Qur’an many verses testify that the divine 
prohibition was of a guided nature resulting in nothing but expulsion from heaven which is reckoned to be the effect of state 
of the action itself. Please refer to verses 118 and 119 of Surah Taha (20) and the book of ‘Correct Tafsir of difficult verses 
of Qur'an’ (Tafsir Al-Sahih Ayatul Mushkilah Al-Qur'an) the tenth matter from pages 73 to 82. 

12. Abu Nu’aym Al-Isfahani (948 — 1038 A.D.) was a Persian Sunni Shafi’i scholar expert in ahadith (traditions) and Islamic 
history. His most famous books are Dala’il Al-Nubuwwah and Hilyat Al-Awliya”. 

13. These two scholars have written books with similar names. Al-Bayhaqi: Dala'il Al-Nubuwwah Wa marifat Anwal Sahib 
Al-Shari'ah. Al-Isfahani: Dala’il Al-Nubuwwah. 

14. Mustadrak Al-Hakim, vol. 2, page 61; Ruh Al-Ma'ani vol. 1, page 217; Al-Durr Al-Manthur, vol. 1, p. 59 narrated from 
Al-Tabarani, Abu Nu'aym Al-Isfahani and Al-Bayhaqi. 

15. The text of the hadith is taken from Al-Durr Al-Manthur and differs slightly from the text of Al-Hakim in his Al- 
Mustadrak although both are same in their contents. 

16. Majma' Al-Bayan, vol. 1, p. 89; Tafsir Al-Burhan, vol.1, pp. 86-88; hadiths: 2, 5, 11, 12, 14 and 27. 

17. Tafsir Al-Burhan, vol. 1, p. 87 ahadith no. 13, 15 and 16. 

18. Sayyid Ahmad Zayni Dahlan writes in the both Al-Durar Al-Saniyya, p. 10 that Al-Qadi 'lyad has narrated this incident 
with correct reference. Imam Al-Subki in his book Shifa Al-Saqam, Al-Samhudi in Wafa' Al-Wafa’, and Al-Qastallani in Al- 
Mawahib Al-Ladunniyya. lbn Hajar said in Al-Jawhar Al-Munazzam that this incident has been narrated with correct 
references. Al-‘Allama Al-Zurqani writes in Sharh Al-Mawahib that Ibn Fahd has narrated this with a good (hasan) chain of 
narration and Al-Qadi 'lyad has narrated it with an authentic (sahih) chain of narration. The text of the conversation of Al- 
Mansur with Imam Malik will be mentioned later in the text. 

19. Kashf Al-'Irtiyab, pp. 307, 308. 

20. Kashf Al-'Irtiyab, page 312 narrated from Khulasat Al-Kalam. 

21. Al-Durar Al-Saniyya, page 8. 

22. He was a Sunni Hanafi scholar, born in Turkey in 1361 A.D. He extensively travelled to acquire religious knowledge and 
finally settled in Egypt and was also appointed as Qadi. He died in Cairo in 1453 A.D. 

23. Popularly known as Al-Halabi (1460 — 1549 A.D.) was a Sunni Hanafi scholar born in Halab, Syria. He then travelled to 
Cairo and finally settled in Istanbul, spending over 40 years during Ottoman Empire. 

24. Al-Durar Al-Saniyyah fi Al-Radd ‘ala Al-Wahhabiyyah, page 27 written by Sheikh Zayni Dahlan and Al-Tawassul ila 
Haqiqat Al-Tawassul, page 300. 

25. Al-Sahifat Al-'Alawiyya, adiya (prayers) of Amir Al-mu'minin which Al-Sheikh ‘Abdallah Samahiji has collected. 
Available online at: http:/Avww.duas.org/alaviya/ 


26. Mafatih Al-Jinan, du'a 'Arafa. Available online at: http://www.duas. org/zilhajj/arfday.htm 
27. Usd Al-Ghabah, vol. 3 p. 111. Egyptian edition. 
28. Al-Mawahib Al-Ladunniyya, vol. 3, p. 380 Egyptian edition and in Ibn Hajar ‘Asqalani, Fath Al-Bari, vol. 2, p. 413 


(Lebanon print). Also reported in Sharh Al-Mawahib by Al-Zurqani (1055 A.H. - 1122 A.H.). 

29. Wafa' Al-Wafa’, vol. 2, page 1376. 

30. Shibab Al-Din Ahmad ibn Muhammad ibn Hajar Al-Haytami Al-Makki (1503 — 1566 A.D.) popularly known as Ibn Hajar 
Al-Haytami was a famous Egyptian Sunni Shafii scholar and muhaddith. His famous book Al-Jawhar Al-Munazzam fi 
Ziyarati' Qabr Al-Mukarram discusses in detail about ziyarath grave of of Prophets and Awliya’ Allah. 

31. Qazi Nurullah Shustari (1542 -1610 A.D.) also known as Shaheed-e-Salis (third martyr) was an eminent Iranian Shia 
scholar and jurist of the Mughal period. He served as the Qazi-ul-Quzaa (chief justice) during the reign of King Akbar. He 
was martyred by flogging at the age of 70 years during the reign of King Jahangir. He was author of several famous books 
including Ahqaq-ul-Haq and Majalis Al-Mu'minin. 

32. Al-Sawarim Al-Muhrigah fi Jawab Al-Sawa’iq Al-Muhriqah. 

33. Al-Sawa’iq Al-Muhriqah, page 178 (Cairo print). 

34. Sahih Al-Bukhari, chapter of Salat Al-'stisqa, vol. 2, page 32. 

35. Although, it was worthy to say piace ġo! lia o! because technically, tradition is that which must be narrated from the 
Holy Prophet (S) and our discussion too is about historical events and we reminded you previously of the traditions of 
tawassul. 

36. Usd Al-Ghabah, vol. 3, page 111. 

37. Muhammad bin Musa bin Nu'man Al-Mazali Al-Maliki (d. 683 A.H./1284 A.D.) was a Sunni Maliki Ash’ari scholar from 
Morocco. He was expert in ahadith (traditions) and jurisprudence. 

38. Wafa' Al-Wafa’, vol. 3, page 375 narrated from Misbah Al-Zalam. 

39. Fath Al-Bari, vol. 2, page 413 (print of Dar Al-Ma'rifa Lebanon). 

40. Dhakhaiir Al-'Uqba fi Manaqib Dhawi'l Qurba, page 252 (print of Maktab Al-Quds, Cairo) written by Al-Hafiz Muhibb Al- 
Din Al-Tabari (615 - 694 A.H.), Sunni Shafii scholar from Mecca; and Majma' Al-Zawaiid, vol. 9, page 36, (2nd edition) 
written by Al-Hafiz Nur Al-Din Al-Haytami (1335 — 1404 A.D.) Sunni Shafi'i scholar from Cairo. Let it not remain unsaid that 
the sentence of ls) cul in the first line has appeared as Ljlss cS in the aforesaid book. 

41. SAbd Al-Rahman bin Ali Al-Jawzi (1116 -1201 A.D.) was a famous Sunni Hanbali scholar of Baghdad. He was expert 


in history, jurisprudence and ahadith (traditions). 

42. Sheikh Hasan Al-‘Adawi Al-Hamzawi (1221 - 1303 AH.) was Egyptian Sunni Shsfi’i scholar, expert in ahadith 
(traditions) and Islamic historian. He wrote famous books Irshad Al-Murid fi Al-Tawhid, Al-Nafahat Al-Nabawiyya, Al-Nur 
Al-Sary ‘ala Al-Bukhari. 


8. Is It An Innovation To Commemorate The 


Birth And Death Anniversaries Of Awliya’ Allah? 


The Wahhabis consider the honoring of birth and death anniversaries of aw/liya’ and divine personalities 


to be forbidden and an innovation. They are the staunch enemies of the Awliya’ Allah and religious 


leaders and consider the gatherings on their birth and death anniversaries to be (haram) prohibited. 


Muhammad Hamid Al-Fagi, the leader of group ‘Ansar Al-Sunnat Al-Muhammadiyyah’ in his footnotes 
to his book A/-Fath Al-Majid writes: 


pesslais pg! Salal oye Eai ca ello pul SMU ede (ill ol Sal 


“Remembering and celebrating on the days of birth and death of awliya’ amounts to one kind of 
worshipping them and respecting before them.”1 


The root of all their mistakes is that because they have not determined any limit and margin for 
polytheism (shirk), tawhid and specially the meaning of ibadah, they think that every kind of respect and 
honor is worship. As you must have noticed, he has brought the word of ibadah and homage close to 


each other and imagines that both give the same meaning. 


In the one of next chapters, we shall explain the meaning of ibadah and clearly prove that every honor 
and respect to the virtuous servants of God with the intention that they are the ‘servants’ of Allah, does 
not result in their worship at all. Therefore, we shall examine this discussion from another angle (not 


polytheism in ibadah). 


Undoubtedly, Qur’an has repeatedly praised the Prophets and awliya’ with eloquent and rhetorical 


words. 


About Zakaria, Yahya and others the Qur’an says: 
Gai Ui hig m UO GES Uigeig ISI gà Ose plat LAS pti! 
“Surely they used to hasten, one with another, in deeds of goodness and to call upon Us, hoping 


and fearing, and they were humble before Us. (Holy Quran, Surah Al-Anbiya, 21:90) 


Now, if in a gathering which is held under their name, someone portrays them in a similar manner which 
has come down in the contents of this verse and by this way honors them, has he done anything other 
than obeying the Holy Quran? 


About the household of the Prophet, Allah (swt) says: 
aly Cosi lise GA ale ALI Gy soeks 


And they give food out of love for Him to the poor and the orphan and the captive. (Holy Quran, 
Surah Al-Insan, 76:8)2 


Now if the followers of Ali (a) come together on the birthday of Amir Al-mu'minin and say that Ali (a) is 
one who used to give his own food to the poor, orphan and the captive, have they by this act worshipped 


him! ? 


If on the birthday of the Holy Prophet (S) we translate the verse which praises the Prophet into a non- 
Arabic language or write a poem on a tablet and recite it in a gathering, have we committed a forbidden 


action! ? 


They are having enmity with the matter of honoring the Holy Prophet (S) and Awilya Allah that they wish 
to stop this under the pretext of fight against innovation. 


At this stage a question is brought up to which the loud-speakers amongst the Wahhabis lay great 
emphasis and it is this: “Since these assemblies and gatherings are held under the name of religion and 
are labelled as Islamic, they should be approved specifically and generally by the Islamic rules. 
Otherwise it would be innovation (bid’at) and forbidden (haram). 


The reply to this question is quite clear because the verses of Qur’an that draw our attention to the 
necessity of honoring the Prophet (S) is sufficient in this case and these kinds of gatherings are not held 
for any reason other than respecting the awliya’ Allah. That thing is considered to be ‘innovation’ which 
is not approved specifically or generally by Qur'an or the Sunnah of the Holy Prophet. 


The purpose of these honorings and utmost respect that are common amongst all the nations of the 
world is nothing but paying respect and homage and this practice is common among all the Muslims of 
the world except for these handful of dry Wahhabi ‘Najdis’. If it was innovation and something new and 
not confirming with the general Islamic principles, it was impossible that the Islamic scholars would 
celebrate the birthday of the Holy Prophet (S) and make splendid such gatherings by reading scholarly 


monographs and reciting sweet and elegant poems. 


Here are some logical reasoning from Qur’an permitting such respect and honorings: 


First Proof 


The Holy Qur’an praises that group of people who honor the Holy Prophet (S): 


Dsli ga Ail gf dao Usa call sill lgasil, bg puri g EERE l gial oLa. 


So (as for) those who believe in him and honor him and help him, and follow the light which has 
been sent down with him, these it is that are the successful. (Holy Quran, Surah Al- Araf, 7:157) 


The words which have appeared in this verse comprises of: 


dy lgiaf 


d 956 


dg ai 


sill Igast g 


Is it possible for one to think that the words 5 pueji , 4 lief and ogill Igasily are confined to the period of 
the Holy Prophet (S)? Certainly not! If such a probability cannot be given about these three words, the 
word of ss33e which gives the meaning of honor and respect3 cannot be assigned to the period of the 
Holy Prophet (S) and thus this sublime leader should be respected and honored at all times. 


Is it not that arranging memorial gathering on the day of b/that4 and birth of the Holy Prophet (S) and 


delivering speeches and poems on such occasions clear evidence to 45)3<? 


Surprisingly, the Wahhabis pay homage and respect their own tribal leaders and rulers and honor even 
one ordinary person such that observing one hundredth of that with regard to the Holy Prophet (S), his 
pulpit and alter is considered to be innovation and anti-Islamic by them. As a result they introduce Islam 
to the world as one dry religion lacking any sentiments and affections and think that the shariah which is 
in fact simple and easy, matching with the human nature and feeling and generous enough to attract the 
people is a dry "shariah" which does not consider the respect of divine leaders to be of any significance 


and does not possess the ability to attract the people of the world. 


Second Proof 


What do the Wahhabis who oppose any kind of mourning ceremonies for the martyrs in the way of Allah 
have to say about the story of Ya'qub (a)? If today, this great Prophet was living amongst these Najdis 
and the followers of Muhammad bin ’Abd Al-Wahhab how would have they judged him? 


Day and night he was weeping for his separation from Yusuf and all the time he was asking the people 
about the whereabouts of his beloved son. He was so much sorrowful by the separation of his son that 
he lost his eye-sight.5 


Sickness and loss of eye-sight did not deter Ya’qub (a) from forgetting his son Yusuf (a). Instead, as the 
promise of re-union was drawing closer the flames of love towards his son increased manifold and he 


could smell Yusuf miles away.6 
And instead of the star (Yusuf) pursuing the sun (Ya'qub (a)) it was vice -versa. 


Why expression of such affection during the life of the loved one (i.e. Yusuf) is correct and confirms to 
tawhid but after his death when the heart becomes more prone to pain and suffering it amounts to 
polytheism and becomes forbidden? 


Now if the Ya'qubs of our time gather together every year on the death anniversary of their Yusufs and 
speak about the value of his moral qualities due to which they start crying, will such an act amount to 
worshipping of their sons!?7 


Third Proof 


Undoubtedly, säl (653 wus (love towards kinship) is one of the Islamic obligations which Qur’an 
explicitly commends us towards it. Now, after fourteen centuries if someone wishes to act upon the 
religious obligations then what should we do? Is it not that he should rejoice on their joyous days and 


become sorrowful on the days of their grief and sorrow? 


Now, for expressing one's own pleasure, if someone holds a gathering wherein he reveals their historical 
life and sacrifices and describes their innocence and their deprivation from their rightful claims then, has 


he done anything other than expressing his affection and manifesting mawadda dhawil qurba? (50 
wäll 655) 


If, for showing more affection, such a person visits their progeny and comes near their graves and holds 
such gatherings near their graves then, has he in the eyes of the wise and intelligent people, done 


anything other than manifesting his love and affection!? 


Except that the Wahhabis may say: Such love and affection should be kept secret and confined to the 
heart and no one has the right to manifest and express them (openly). 


During the time of the Holy Prophet (S) and the period after him which was the period of change of 
thoughts and beliefs, different tribes and nations with different cultures and customs were turning 
towards Islam and by reciting the shahadatayn (verbal testimony of acceptance of Islam) their Islam was 
accepted. The stance of Prophet (S) and the leaders was never to investigate, censor (by establishing 
the ‘section for scrutinizing of beliefs’) than forbid the entire prevalent rites and customs of the nations 


and tribes and bring them out in another form different from the previous ones. 


Respect of leaders, establishing memorial ceremonies, visiting the graves and expressing love for their 
signs and traces was and is the custom of all nations and tribes. At present too, the people of East and 
West stand for hours in queue waiting to pay visit to the mummified bodies and graves of ancient 

leaders in order to express their love and shed tears in their grief. They consider this to be one way for 


expressing respect and honor. 


It was never seen that the Holy Prophet (S) would accept the Islam of people only after investigating 
their beliefs and examining their practices and customs in practical life. Instead, expressing the 
‘Shahadatayn’ was enough for him. If these practices and customs were forbidden and or amounted to 
worshiping the ancestors, then it was necessary to accept the Islam of nations and tribes (only) after 
taking allegiance and promise from them about their exoneration (of such practices) while such was 


never the case. 


Fourth Proof 


We see Isa (a) asks for table (with food) from the Almighty Allah and introduces the day of its dissension 
as the day of celebration and says: 
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O Allah, our lord! send down to us food from heaven which should be to us an ever-recurring 
happiness, to the first of us and the last of us, and a sign from Thee, and grant us means of 
subsistence, and Thou art the best of the Providers. (Holy Quran, Surah Al-Maida, 5: 114) 


Is the value of the Holy Prophet's (S) existence lesser than one heavenly table which Isa (a) declares the 
day of its dissension to be the day of ‘Eid’. If such a day is declared to be the day of ‘Eid’ because of the 


table being a divine sign, then is not the Holy Prophet (S) the greatest divine sign!? 


Woe to those who are ready to celebrate the day of dissension of one heavenly table that feeds the 
stomachs but ignore and label as innovation, the celebration of the day of dissension of Qur’an and the 
day of appointment (6/’that) of Prophet who blessed the minds of human beings with perfection of 
thought over the period of history! 


Fifth Proof 


The Qur’an says: 
IKI Gl a5; 


Did We not exalt your name? (Holy Quran, Surah Al-Inshiraah, 94:4) 


Is it that arranging gatherings for celebrating the days of birth of the Holy Prophet (S) having any 
purpose other than elevating his name and fame? Why in this case we should not follow the Qur’an? Is 


not Qur’an an example and the best model for us? 


1. Al-Fath Al-Majid, page 154. At this time when these pages and papers are being composed, and in the entire Islamic 
countries celebrations are being held on the occasion of the birth of the Holy Prophet, the Grand Mufti of the House of 
Sa’ud, Abdullah ibn Baz has declared as forbidden and innovation any kind of respect for the birthday of the Holy Prophet 
(S). But the same person addressed King Faisal Al-Sa’ud during his reign as ‘Amir Al-mu'minin’ and this action was biting 
and shocking to the extent that the king too understood and excused for accepting this title. 

2. Also known as Surah Dahr. 

3. Refer to Al-Raghib Isfahani’s Mufradat Al-Raghib, under 43e. Written by Hussein bin Mufaddal Al-Isfahani (d. 1108 
A.D.), popularly known as Raghib Isfahani was an Iranian Sunni Ash’ari Muslim scholar of Qur'anic exegesis and the Arabic 
language. Al-Mufradat fi Gharib Al-Qur’an also known as Mufradat Al-Raghib is a dictionary of Quranic terms. 


4. 27th Rajab 

5. gall ye olse coeuits Surah Yusuf, 12: 84. 

6. ggi of Yal Gangs ery se si! Surah Yusuf, 12: 94. 

7. Moreover, reliable traditions have come down from the Infallibles about holding of mourning ceremonies and in this 
connection, Allama Al-‘Amini has collected in one chapter of his book titled: Wiiw, Lis all the traditions from Sunni books 


9. Seeking Benediction And Cure From The 
Signs And Traces Of Awliya’ 


The Wahhabis reckon tabarruk (seeking benediction) towards the traces of awliya’ to be polytheism and 
label the one who kisses the altar and pulpit of the Holy Prophet (S) as polytheist even though in doing 
that he doesn’t believe in any kind of godliness in it. Rather, love and affection to the Holy Prophet (S) 
becomes the cause of kissing the signs and traces related to him. Here we ask, what have they to say 
about the shirt of Yusuf (a')? 


of | 
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Yusuf (a) says: ‘Take my shirt and cast it over my father's face so that he regains his eye-sight. 
(Holy Qur'an, Surah Yusuf, 12:93) 


Ya'qub (a) too kept the shirt of Yusuf over his eyes and at that same moment realized that he could see. 
As he says: 
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So when the bearer of good news came he cast it on his face, so forthwith he regained his sight. 
(Holy Qur'an, Surah Al-Yusuf, 12:96) 


If Ya'qub (a) would have done such a thing in front of the Najdis and followers of Muhammad bin 'Abd 
Al-Wahhab, how would have they behaved with him? Now would they explain the action of an 


immaculate Prophet who is free from sins and mistakes! ? 


Now if the Muslims keep the soil of the grave of the last of the Prophets (S) or his shrine over their eyes 
and kiss out of respect, the grave and shrine of the divine leaders or seek fabarruk and say that God has 
exerted some effect in this soil and wishes to follow the Ya'qub (a) of today in so and so affair then why 


should they be subjected to curse and be accused of heresy? 1 


Those who are aware of the life history of the Holy Prophet (S) know that the companions of the Holy 
Prophet (S) were always taking precedence to each other in doing tabarruk to the water of his wudhu 
(ablution). It is sufficient in this case, to briefly refer to Sahih Al-Bukhari and Sahih Muslim which are 


thought to be the most authentic among the six Sihah2. Here, we mention some of them: 
1. About the event of ‘Peace of Hudaybiyyah’ Bukhari writes: 


“Whenever the Holy Prophet (S) was taking ablution, his companions used to take precedence to each 
other in collecting the drops of water of his ablution.”3 


2. In the chapter of ‘Last of the Prophets’, Bukhari narrates from Sa'ib bin Yazid that: “My aunt took me 
to the Holy Prophet (S) and informed him about my illness. The Holy Prophet (S) made ablution and 
asked Allah for blessings for me and | drank from the water of his ablution. ”4 


3. In the chapter of ‘The characteristics of the Prophet’, Bukhari narrates from Wahab bin ‘Abdullah that: 
“People were rubbing the hands of the Holy Prophet (S) over their faces and | too took the hands of the 


Prophet and rubbed them over my face and his hands were more fragrant than musk.”5 
4. In the chapter of ‘The characteristics of the Prophet’, Bukhari narrates: 


The Holy Prophet (S) was in ‘Abtah’ standing beside the tents. Bilal came out from a tent and called the 
people for prayers. Again, he went inside and brought out the remaining drops of water of ablution of the 
Holy Prophet (S). The people rushed towards it and sought tabarruk from it.6 


5. Muslim narrates in his Sahih from Anas that: “When the Holy Prophet (S) was shaving his head, his 


companions were besides him and each one of them held one string of his hair in their hands.7 


These were some examples of the affection of the companions and their fabarruk to the signs and traces 


of the Holy Prophet (S) and collecting these incidents necessitates the writing of one separate book. 


By referring to the last chapter of Sahih A/-Bukhari about jihad and also the chapter related to the 
armour, stick, sword, vessels, seal, ring, hair and shroud of the Holy Prophet (S) one can become aware 


of the evident examples of tabarruk. 


These traditions expose and explain the baseless nature of the culture of the Wahhabism that prevents 
the people from seeking tabarruk to the holy shrine of Prophet (S) and have employed special groups of 
persons to beat physically and use foul language with those who seek tabarruk to the holy shrine of the 
Holy Prophet (S). They thus stop the Muslims from expressing such love and affection which had been 
in practice during the period of the Holy Prophet (S) in his very presence. 


The matter of prevention of fabarruk to the traces of the Holy Prophet (S) and kissing of his shrine and 


pulpit is one of the greatest ideological expressions of the Wahhabism. The Wahhabi Government of 
Saudi Arabia under the garb of ‘amr bi A/-maruf (enjoining the good) and nahi an A/-munkar (forbidding 
the evil) have stationed their agents around the holy shrine in order to prevent the pilgrims from 
performing such action and they too behave harshly and mercilessly with the pilgrims. Many times, at 
such occasions innocent blood is shed and many persons’ honor and prestige got damaged. The root 
cause of their belief is that kissing and honoring the shrine amounts to worshipping the one in grave, as 


if ‘every respect is worship.’ 


Since these helpless people who are far from the reality of Islamic teachings are unable to interpret 
ibadah (worship) in the logical sense, they have become puzzled and confused and take every type of 
respect to the dead to be an ibadah. In the next chapter, we shall draw a precise limit and boundary for 
ibadah, but what is important now is to know what was the practice of the Muslims in this matter: 


1. After the Holy prophet's burial, his daughter Fatima (a) stood near his grave and then taking some soil 


from the grave she put it over her face. She later cried and recited these two couplets: 
LUNs glali Cate piy Y of real si gab ye gle Ila 


“What happens to the one who smells the soil of grave of Ahmad, who till he is alive, shall smell no more 


the expensive musks.” 
LIL oyu ali! gle cre Gil gf ilies fle cits 


“I was faced with such calamities that if it had befallen on the bright day it would have changed to 
night. 8 


2. The great companion Bilal (r) who left Medina for some reason and settled by order of the frontier 
guards, in the districts of Syria saw in his dream that the Holy Prophet (S) was saying: “What kind of 
injustice is this, O Bilal? Has not the time come that you visit us!? He woke up from his sleep, in sadness 
and sat on his horse and left for Medina. When he reached the grave of the Holy Prophet (S) he started 
to cry and rubbed his face over it. Later he saw Al-Hasan and Al-Husayn and kissed both of them.9 


3. Amir Al-mu'minin Ali (a) says: “Three days had lapsed from the burial of the Holy Prophet (S) when a 

Bedouin Arab came and threw himself over the grave of the Holy Prophet (S). He sprinkled the soil of his 
grave over his head and started to converse with the Holy Prophet (S). He said: ‘O Prophet of Allah, you 
spoke and we listened. You received the truth from Allah and we too received it from you. From the 


things which Allah revealed to you is this: 


| have done injustice upon myself. So seek forgiveness for me from Allah. Suddenly he heard a voice 


saying: Your sins have been forgiven.” 


This incident has been narrated by most of the historians mainly Al-Samhudi in Wafa' A/-Wafa’, vol. 2, 
page 612 and Sheikh Dawud Al-Khalidi (died in 1299 A.H.) in Sulh Al-Ikhwan and others. 


4. Al-Hakim narrates in A/-Mustadrak that: Marwan bin Al-Hakam entered the mosque and saw a man 
putting his face over a grave. Marwan caught hold of his neck and said: “Are you aware of what you are 
doing?” The man lifted his head and it became apparent that he was Abu Ayyub Al-Ansari. He said: ‘l 
have not come to visit a stone, but have come to visit the Holy Prophet (S). O Marwan, | have heard the 
Holy Prophet (S) saying: When the pious people bear the leadership do not cry for that. Do cry when 
unworthy men become the leaders (i.e. you and your Umayyid household).’10 


This period of history reveals the root of ‘creation of obstacle’ to prevent seeking tabarruk from the grave 
of the Holy Prophet (S) and shows that the companions of the Holy Prophet (S) were constantly seeking 
tabarruk from the holy grave of the Holy Prophet. It was people like Marwan bin Al-Hakam who used to 


prevent people from this well-known deed. 


The historical incidents in this case are so numerous that narrating all of them will lengthen our 
discussion. Interested readers can refer to the book Tabarruk Al-Sahabah bil-Nabi wa Atharuh11 and 
the valuable book A/-Ghadir vol. 5, page 146-156. 


In the end, we are bound to mention that all these historical narratives can never be false and baseless. 
Now, even if we assume that all of them are false and baseless yet they will serve our purpose. 
Because, if such actions were heresy, polytheism, unlawful or forbidden, then the fabricators would have 
never attributed them to religious personalities since the liars fabricate instances that are worthy of 
approval by the society so that the people believe and accept their made-up stories. They never 
attribute anything which is heresy, polytheism, forbidden or unlawful to the pious people because in such 
a case they will be confronted with the resistance and non-acceptance of the people and their arrows 


will hit the stone and miss the target. 


1. All the Muslims, right from the time of the Holy Prophet (S) till now, have been seeking tabarruk from the traces of the 
Holy Prophet (S). Sheikh Muhammad Tahir Makki Kurdi (published by Maktabtul Qahira, Cairo, Egypt) has proved this 
matter with decisive historical evidences in his treatise which was printed in 1385 A.H. This treatise is entitled Gaol! Sy 
bal Abad olu g plu g dele atl bis dtl Jou sül and has been translated into Persian. 

2. Sihah Al-Sittah. 

3. Sahih Al-Bukhari, vol.3, page 255. 

4. Sahih Al-Bukhari, vol.4, page 227; and Sahih Muslim, Chapter of ‘Last of the Prophets’. 

5. Sahih Al-Bukhari, vol.4, page 226. 

6. Sahih Al-Bukhari, vol. 4, page 231. 

7. Sahih Muslim, vol. 4., Book of ‘Virtues of Companions’. 

8. Many of the research scholars have narrated this incident such as Al-Shabrawi in Al-Tuhaf page 9 and Al-Samhudi in 
Wafa' Al-Wafa’, vol. 2 page 444 and Al-Khalidi in Sulh Al-'Ikhwan, page 57 and others. 

9. This incident has been narrated by a group such as, Al-Subki in Shifa Al-Saqam narrating from Ibn ‘Asakir, and Ibn Al- 


‘Athir in Usd Al-Ghabah, vol. 1 page 28. 
10. Mustadrak Al-Hakim, vol. 4 page 515 
11. Written by Sheikh Sa'id ‘Abd Al-Qadir Ibn Salim Bashanfar. 


10. Tawhid In ‘Ibadah And Worship (Or Pretext 
Of Wahhabis) 


Monotheism (worship of the one God) is the basis of the invitation of the Prophets in all ages. This 


means that all the human-beings must worship the one God and refrain from worshipping creatures. 


Monotheism and shattering the chains of ‘dualism’ and ‘polytheism’ are the most fundamental heavenly 


commands and have been the epigraph of the program of all the divine Prophets. 


Every Prophet had been appointed with one main aim and that is establishing monotheism and fighting 


against absolute polytheism and especially polytheism in worship. 


The Holy Qur’an refers to this reality and says: 
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And certainly We raised an apostle in every nation [to preach:] ‘Worship Allah, and shun fake 
deities. (Holy Quran, Surah Al-Nahl, 16:36) 


And we did not send before you any apostle but we revealed to him that there is no god but Me, 
therefore serve Me. (Holy Qur'an, Surah Al-Anbiya, 21:25) 


The Holy Qur’an introduces monotheism as a common base among all the heavenly precepts: 
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Say: O followers of the Book! come to an equitable proposition between us and you that we shall 
not serve any but Allah and (that) we shall not associate aught with Him. (Holy Qur'an, Surah 
Aale Imran, 3:64) 


Tawhid in worship is a decisive and firm foundation which has never been opposed by any of the 
Muslims and all the sects hold a common view about it. Although the group of Mu'tazilites are having a 
different view in tll asagi (Tawhid in actions) and the group of ‘Asharites differ in a line asasi (Tawhid 
in attributes), still all the Islamic sects have had one opinion in this respect and no Muslim can deny this 
principle. And if there is any differences, they are all related to gsslies (its applicability); that is to say 
some of the Muslims imagine some of the actions to be ‘ibadah (worship) whereas others consider that 
to be honor and respect. Whatever dispute which exists is ing ya. (minor type) i.e. whether so and so 
act is ‘ibadah or not and not in 6S (of major type) i.e. ‘ibadah other than Allah amounts to polytheism 
and is forbidden. It is here that we should properly clarify the meaning of ‘ibadah from the viewpoint of 
dialect and the Qur’an and then the relevant duties and jsa (applicability) of the matters under 


discussion will automatically become clear. 


Tawhid in ‘ibadah is not something which some particular group can attribute it to themselves. Instead, 
all the monotheists, especially the Muslims are of one view in this regard. What is of concern is the talk 
and discussion of a series of actions which some manifest them as ‘ibadah while others do not consider 
them to have any relation to ‘ibadah. Thus we have to talk and discuss about this matter in this section. 
We have to define ‘ibadah in logical terms and clarify its limits and boundaries and hand over a criterion 
to the other person so that under the light of this he can distinguish the true ‘ibadah from the false one. 1 


Limits Of ‘Ibadah And Its Comprehensive Meaning 


Ibadah in Arabic is equivalent to ‘worship’ in English. Just as the word ‘worship’ is having a clear and 
obvious meaning for us, in the same manner the word of ‘ibadah is having a clear meaning even though 


we may not be able to give it a logical definition, and interpretation. 


Undoubtedly, the meaning of ‘land’ and ‘sky’ is very clear and obvious for all of us but still, most of us 
are unable to define and explain them perfectly. However this matter cannot prevent us from 


understanding the clear and obvious meaning of these two words if ever we hear them. 


Ibadah and worship too are similar to the words ‘land’ and ‘sky’ Everyone is aware of its actual meaning 
even though we may not be able to define it logically as the actual dispensations of each of the words of 
‘ibadah and tazim or worship and honor is clear for us and differentiating the instance of each from the 


other is simple and easy. 


A lover who kisses the door and walls of the house of beloved one or keeps dress or puts it over chest 
or after death, kisses the grave of beloved will never be taken as a worshipper in the eyes of anybody. 
The action of those who hasten for visiting the mummified bodies of great world leaders who are a 
center of attraction for a group of people or visit their traces, houses and haven or for honoring them go 
into a few seconds of silence and hold ceremonies, will not be reckoned as ‘ibadah (worship) even 
though their humility and manifestation of love is in the rank of humility of monotheists in front of God. In 


this discussion, only the awakened consciences can be the judges in order to differentiate between 


tazim (respect) and ‘ibadah (worship). 


Now if we wish to explain badah in the logical sense and wish to test and analyze it, we can define it in 
three ways and all the three explanation can pursue the same objective. However, before that we shall 


mention two defective introductions upon which the Wahhabis rely. 


Two Defective Presentations Of ‘Ibadah 


A. ‘Ibadah: Humility (¢5..4) and Submissiveness (His) 


In dictionaries, the word of ‘ibadah has been interpreted as humility or humbleness (¢,ga&) and 
manifestation of meekness or submissiveness (Jai ,4&t). Such an interpretation cannot give a precise, 


correct and perfect meaning of the word of ‘ibadah because: 


1. If ibadah is synonymous to either humility (¢ 2A) and meekness, (Jti) then we cannot issue an 
identity card of tawhid for anybody in this world and cannot call anyone as a monotheist because man, 
by nature, is humble and meek in front of the spiritual and material perfections of those who are above 
him and better than him, like a student in front of his teacher, a child in front of his teacher, a child in 


front of his father and mother, a lover in front of his beloved one and so on. 


2. The Holy Qur’an commands the children to be low and humble before the parents. It says: 
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And make yourself submissively gentle to them with compassion, and say: O my Lord! have 
compassion on them, as they brought me up (when I was) little. (Holy Quran, Surah Al-Isra; 
17:24)2 


If an abject humility is the sign of ‘Ibadah’ of that person, then all the obedient children have to be called 
as polytheists and all the disobedient ones as monotheists. 


B. 'Ibadah: Unlimited Humility 


When some of the commentators became aware of the deficiency of interpretation of the compilers of 
dictionaries, they strived to amend it and interpreted it in another manner. They said: ibadah is that 


unlimited humility in sensing, perfection and greatness.’ 


Such an interpretation is no less than the first interpretation because God orders the angels to prostrate 
before Adam (a). As Qur'an says: 


AAE Lg dud 259 Lyin! aSaylall UE St, 


And when We said to the angels: Make prostration to Adam they did prostrate except Iblis. (Holy 
Quran, Surah Al-Baqarah, 2:34) 


Prostration in front of a creature is evidence of meekness and the manifestation of unlimited humility. 


If such an act is the sign of ‘ibadah, then all the obedient angels are to be declared as polytheists, and 
the disobedient Satan as a monotheist. 


The sons of Ya'qub (a) and even he himself along with his wife prostrated before the magnificence of 
Yusuf as the holy Qur’an says: 
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And they fell down in prostration before him, and he said: O my father! this is the significance of 
my vision of old, my Lord has indeed made it to be true. (Holy Qur'an, Surah Yusuf, 12:100) 


The Holy Qur’an narrates the dream of Yusuf (a) in his childhood and says: 
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Surely | saw eleven stars, and the sun and the moon: | saw them prostrating themselves before 
me. (Holy Quran, Surah Yusuf, 12:4) 


Following the leader of the monotheists, the Holy Prophet (S) - all the Muslims honor Hajar Al-Aswad 
(black stone) and rub their hands over it. That is to say, they act in the same way as idol-worshippers do 
to their idols with the difference that our action is purely tawhid and their action purely heresy. 


By paying attention to this point, one should not search the reality of ibadah only in the external form of 
action and in the absolute humilities and meekness even though humility and meekness are amongst 
the actual elements and essentials of ibadah. However, the elements and essentials are not confined to 
that; rather humility and meekness should also be linked with some special belief and in fact if humility 
whether unlimited or to a lesser degree originates from a special belief, it will be counted as badah. As 
a matter of fact, it is belief that gives the color of ‘ibadah to one’s action and without it, the action cannot 


be regarded as ‘ibadah. 


Now, what is this second element? This is what we are going to discuss in this section, i.e. the logical 
explanation of ibadah. 


First Definition Of ‘Ibadah 


‘Ibadah is that practical, literal or verbal humility which originates from belief in the divinity of source 


entity. 


Now we should see what is meant by ‘Divinity’ and the crucial point of our discussion lies in 
understanding the meaning of ‘Divinity’ «sast or Divinity gives the meaning of Godliness and 4! gives 
the meaning of God. If incidentally, the word of «tf (God) has been interpreted as ‘deity’, it necessitates 
explanation and not that deity is the actual meaning of 4t. Rather, in view of the fact that the genuine at 
and / or the imaginary 4t have been the deity and object of worship among the people of the world, it is 
supposed that 4t gives the meaning of deity; otherwise deity is from the requisites of 4t and not its 


primary meaning. 


A clearer evidence that the word of 4!f denotes the meaning of God and not deity is the very pure creed 
(of faith) i.e. att Yt att Y. If in this sentence, the word of at! is interpreted as ‘deity’ then this creed will be a 
false one because it is clear and obvious that with the exception of ‘Allah’, there are thousands of other 


deities too. 


Therefore, for relieving themselves from the difficulty, some people have commended the word of gat 
so that in this way they remove the falsehood and thus the meaning of the sentence becomess gs» Y aut 
Y! gall (no deity with the truth except Allah). However appreciating such a sentence is nothing but a 


formality. 


A clear proof of this definition is a verse which has come in this regard. Examining this verse will clarify 
the fact that ‘ibadah is that kind of speech and action which originates from the belief in divinity3 and till 
such a belief does not exist in a person his humility and bowing down or honor and respect will not be 

counted as ‘ibadah. When Qur'an gives command to perform ‘ibadah of Allah, it immediately convinces 


that except for Him there is no god. As Qur’an says: 
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O (my) people, worship Allah; there is no god for you except Him. (Holy Qur'an, Surah Al-Araf, 
7:59) 


The main theme of this verse has come in nine or more instances and our dear readers can refer to 
Surah Araaf, no. 7, verses 65, 73, 58, Surah Hud, no. 11, verses 5, 61 and 84 Surah Al-Anbiya, no. 21, 
verse 25, Surah Al-Mu’minun, no. 23, verses 23 and 32, and Surah Taha, no. 20, verse 14. 


Such interpretations indicate that ‘ibadah is that humility and meekness which originates from belief in 
divinity and if such a belief does not exist, then it cannot be regarded as ‘ibadah. 


This verse and its contents is not the only verse which bears testimony to this matter. Rather other 


verses too bear testimony to this fact such as: 


Surely they used to behave proudly when it was said to them: There is no god but Allah. (Holy 
Quran, Surah Al-Saffat, 37:35) 


That is to say, they do not pay attention to this talk because they believe in the divinity of other 


creatures. 
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Or have they a god other than Allah? Glory be to Allah from what they set up (with Him). (Holy 
Quran, Surah Al-Tur, 52:43)4 


In the above verse, the basis of polytheism has been shown to be belief in the divinity of someone other 
than Allah. 
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Those who set up another god with Allah; so they shall soon know. (Holy Qur'an, Surah Al-Hijr, 
15:96) 
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And they who do not call upon another god with Allah.... (Holy Qur'an, Surah Al-Furqan, 25:68) 


The proof that the call of the polytheists was along with the belief in divinity of their idols are the following 


verses: 
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And they have taken gods besides Allah that they should be to them a source of strength. (Holy 
Quran, Surah Maryam, 19:81) 
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Do you really bear witness that there are other gods with Allah? (Holy Qur'an, Surah Al-An'am, 
6: 19) 


And when Ibrahim said to his sire Azar: Do you take idols for gods? (Holy Quran, Surah Al- 
An'am, 6:74) 


By referring to the verses that have come down about the polytheism of idol-worshippers, this reality 
becomes clear that the polytheism of idol-worshippers was the result of their belief in the divinity of their 
deities and they considered these deities which were man-made ones to be as various gods. They 
believed that some of the affairs of the great god had been entrusted to them and because of this, they 
used to worship them. 


It was because of their belief in divinity of their idols that whenever they were invited to believe in the 
One God, they would deny this matter and if a partner was associated with Him they would readily 
believe just as the following verse confirms so: 


RSE a 


ÍI t at (SANG gii u Sii hg E GSS Bag Ai G05 151 GL SUNS 


That is because when Allah alone was called upon, you disbelieved, and when associates were 
given to Him, you believed, Judgement belongs to Allah, the High, the Great. (Holy Qur'an, Surah 
Al-Ghafir, 40: 12) 


When (late) Ayatullah Al-Sheikh Muhammad Jawad Al-Balaghi5 comes to the point of analyzing and 
interpreting the reality of ‘ibadah in his valuable tafsir called Aala Al-Rahman he explains it as such: 
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“Ibadah (worship) is that very action which arises from the humility of a person in front of the One whom 
he selects as Goa, so that he fulfils His superior right which He possesses due to His distinguished 
position (divinity).” 6 


Al-Balaghi has described ‘ibadah by his own conscience and perception and the afore-mentioned 


verses Clearly confirm and elucidate the correctness and firmness of this description. 


The great teacher, Ayatullah Khomeini (ra) has written the same view in his valuable book and says: 
ibadah consists of glorifying someone as God either as a major God or a minor god.7 


The most evident testimony to this view is the observation of the collective verses which speak against 
polytheism. All the polytheist sects would consider as (God, whether big or small and real or 
metaphorical) all such creatures whom they would pay homage and worship. 


The key to this interpretation lies in this that by referring to the verses, we should clarify the point that 
means ‘God’ and not ‘deity’ and to be a God it is enough that a being (in the eyes of a worshipper) is the 
owner of some of the affairs and actions of the Creator God even though he himself may be a created 


one as was the view of the ignorant Arabs with respect to their idols. 


Second Definition Of ‘Ibadah 


‘Ibadah is humility (¢54) in front of the one whom we consider as 5 (Lord). 


We can change our perception of ‘ibadah and say: Ibadah’ is a verbal and practical humility (ẹ à) that 
arises from belief in the 14.51, (Lordship) of the source entity and the word of susse (Submission) is in 
contrast to asg (Lordship). 


Whenever a person imagines himself to be a servant and slave and the opposite person to be his 
creator Lord and with this intention, he pays homage to his Lord (whether or not he is his actual Lord) 
such an action will be considered as ‘ibadah’. 


From the verses mentioned hereunder we can derive this conclusion that ‘ibadah’ is from the rank of 
tug (Lordship). Here are some of them: 
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And the Messiah said: O Children of Israel! Serve Allah, my Lord and your Lord. (Holy Qur'an, 
Surah Al-Maida, 5:72) 
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Surely Allah is my Lord and your Lord, therefore serve Him, this is the right path. (Holy Quran, 
Surah Aale Imran, 3:51) 


Such contents have come in other verses too. In some of the verses, ‘Ibadah’ is reckoned to be from the 


rank of cuétle (creative power) as it says: 


That is Allah, your Lord, there is no god but He, the Creator of all things, therefore serve Him. 
(Holy Qur'an, Surah Al-An'am, 6: 102) 


What Is Meant By ~, (Lord)? 


In Arabic language, 5 (Lord) is attributed to the One to whom the management and direction of all 
things is entrusted and their destiny rests in His authority. If in Arabic, the owner of a house; the nurse of 
a child and the farmer of a farm are called as w, (Lord), it is because the authority of their management 
is entrusted to them and their destiny lies in their hand. If we recognize God to be our Lord, it is because 
our entire destiny, right from existence, life, death, sustenance, legislation and forgiveness lies in His 


hands. 


Now if someone imagines that one of the affairs related to our destiny lies in someone else's hand, for 
example, if God entrusts the affair of life, death, sustenance, legislation and forgiveness to some other 
person so that the person independently assumes the responsibility of all or one of these positions, we 


have taken him as Lord. If with this belief, we pay homage to him, we have worshipped him. 


In other words, ‘ibadah’ and worship originates from the feeling of bondage and the reality of bondage is 
nothing other than taking oneself as slave and the higher authority as the Master of existence, life, death 
and sustenance or at least the Master and authority of particularly forgiveness,8 intercession,9 and 
enactor of laws and responsibilities. 10 In such a case, he has imagined him to be his Lord and anyone 
who manifests such feelings either verbally or practically has undoubtedly worshipped him. 


Third Definition Of ‘Ibadah 


ace 


Here we can interpret ibadah in a different manner and that is: “‘Ibadah is humility (ẹ 2A) in front of the 


one whom we think as God or the source of divine works”. 


There is no doubt that the affairs connected with the world of creation and existence such as, planning of 
the affairs, bringing to life the human-beings, causing the people to die, giving sustenance to the living 
creatures and forgiving the sins of the people, are all from God. If you refer to the verses11 related to 
planning of the affairs, creation of things, reviving the dead and causing the alive ones to die and other 
such verses, you will realize that Quran recognizes, with emphatic emphasis, all such affairs to be the 


work of God and strictly prohibits its connection to anyone other than Him. 


On the other hand, we know that the world of creation is a well-organized and systematic world and 
every action which takes place in this world does not occur without the numerous causes which all finally 
lead to God. On various occasions the holy Qur’an has itself specified the causes of these actions which 
are the agents of God but act according to the command of God. 


For example, Qur’an mentions with special emphasis that the Giver of Life and Death is God. As it says: 
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And He it is Who gives life and causes death, and (in) His (control) is the alternation of the night 
and the day. (Holy Quran, Surah Al-Mu'minun, 23:80) 


But the same Qur’an in another verse introduces the Angels to be the Giver of death. It says: 
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Until when death comes to one of you, Our messengers cause him to die. (Holy Qur'an, Surah Al- 
An'am, 6:61) 


Therefore the way of drawing a conclusion is that we say: The agency and causality of these natural 
causes whether material or non-material, such as the Angels is by the permission and command of God 
and the independent executor is God Himself. In other words, these two doers are besides each other, 
one being an independent doer and the other being a dependent one and this is one of the sublime 


gnosis of Qur’an which by referring to the numerous verses one can understand the actions of God. 


Now if a person reckons the actions of God to be cut off from Him and says that these affairs have been 
entrusted to splendid creatures like Angles and Prophets and with such a belief, he pays homage and 
becomes humble in front of them, then certainly his humility is ‘/badah’ and his action will amount to 


polytheism. 


In other words, if he believes that God has bestowed the accomplishment of these affairs to them and 
that they independently fulfil all of them, then in such a case, he has likened them to God. Such a belief 
is undoubtedly polytheism and any kind of humility or request towards them will be ‘ibadah. 


As the Qur’an says: 
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And there are some among men who take for themselves objects of worship besides Allah, 


whom they love as they love Allah. (Holy Qur'an, Surah Al-Baqarah, 2: 165) 


No creature can be, to our imagination, the example and like of Allah except if he is independent or has 
absolute authority in fulfilling one or more affairs. However, if he works by the permission and command 
of God then not only will he not be likened to Him, but also he will be an obedient creature who performs 


his duty by His command. 


Incidentally, the polytheists during the time of the Holy Prophet (S) were of the belief that the gods which 


they were worshipping had independent powers in fulfilling the affairs. 


The lowest kind of belief in the form of polytheism during the period of ignorance was that a group of 
people were of the belief that the duty of legislation has been entrusted to the monks12 and 
‘intercession’ and ‘forgiveness’ which are specifically the right of Allah have been given to their idols and 
deities and that they are independent in these actions. Thus the verses which are related to intercession 


lay great emphasis that nobody can perform intercession without the permission of Allah. 13 


If they were of the belief that their deities could do intercession by the permission of God, then it was 
needless to emphasize the matter of negation of intercession without the permission of God. Some of 
the sages of Greece had imagined a god for everything in this world and thought that the management 
of these things (which is the action of God) had been entrusted to them. Those ignorant Arabs who used 
to worship the angels and the fixed and the moving stars were of the opinion that the management of the 
world of creation had been bestowed upon them i.e. the angels and stars and they were the Masters in 


managing this world and that God had been completely dethroned from the position of management. 14 


Therefore any kind of humility and bowing down which is accompanied by such a belief will amount to 
ibadah. 


Some other group of ignorant Arabs did not consider the wooden and metallic idols to be their Creator 
and / or the manager of the affairs of this world but regarded them to be the Masters of intercession. 
They would say: 
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They are our intercessors towards Allah. (Holy Qur'an, Surah Yunus, 10:18) 


Based on this false belief that they are the Masters of intercession, they worshipped them and thought 
that their worship was the source of gaining proximity to God. As they say: 
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We do not worship them except that they may make us nearly to Allah. (Holy Quran, Surah Al- 
Zumar, 39:3) 


In short, any action which originates from such perception that shows some kind of devotion will be 
taken as ‘ibadah. As against this, any action which does not originate from such a belief and any person 
devoid of such belief exhibits his humility before someone and honors him then it will not be ibadah and 
polytheism even though the action may be forbidden. 


For example, the prostration of a lover before his beloved one or of a slave before his master or of a wife 
before her husband etc., are not ibadah even though it is forbidden in the religion of Islam. This is 
because no one can prostrate (even if it does not amount to such ‘ibadah) before anyone without the 


permission of Allah. 


Conclusion Of Our Discussion 


Up to this point, we were able to acquaint you clearly with the reality of ibadah. Now it is necessary to 
derive a conclusion from the foregoing discussion. If someone becomes humble and shows humility in 
front of someone else without considering them as dt (God) or œ (lord) or the source of divine acts but 


respects them because of the fact that they are: 
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They are honored servants, they do not precede Him in speech and (only) according to His 
commandment do they act,” then surely, such an act shows nothing but honor respect, humility 
and humbleness. (Holy Quran, Surah Al-Anbiya, 21:26-27) 


God has introduced a group of His servants with such qualities that will attract the interest of every 
person towards honoring and respecting them. As the holy Qur’an says: 
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Surely Allah chose Adam and Nuh and the descendants of Ibrahim and the descendants of Imran 
above the nations. (Holy Quran, Surah Aale Imran, 3:33) 
Almighty Allah (by specification of Qur’an) has appointed Ibrahim to the position of /mamat and 
leadership: 
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oe He said, Surely I will make you an Imam of men..... (Holy Quran, Surah Al-Baqarah, 2: 124) 


Almighty Allah has described Hazrat Nuh (a), Ibrahim (a), Dawud (a), Sulayman (a), Musa (a), ‘Isa (a) 
and Muhammad (S) in the Holy Qur’an with such sublime qualities that each of these qualities is the 
source of attraction for the hearts to such extent that the love of some of them has been made 


compulsory. 15 


If the people respect and honor these servants in their life-time and even after their death from this 


viewpoint that they are the honorable servants of Allah and without recognizing them as God or 
imagining them to be the source of divine affairs, then such respect will never be considered as ibadah 


and no one can call them as polytheists. 


As you are all well-informed, following the Holy Prophet's custom, we respect and sanctify Hajar Al- 
Aswad which is no more than a black stone; we circumambulate around the House of God which is no 
more than stone and mud and strive between the two mountains named Safa and Marwa. That is to say, 
we perform the same actions which the idol-worshippers used to perform with regards to their idols. 
Under these circumstances, no one till now has thought that by these actions we are worshipping the 


stones and mud because we never imagine the least benefit or harm from them. 


However, if we perform these actions with this belief that these stones and mountains are God and are 
the source of divine works, then in such a case, we will be equal to the idol-worshippers. Therefore, 
kissing the hands of the Holy Prophet (S) and Imams; master or teacher; parents or kissing Qur’an, 
religious books, shrines and all other things which are related to the honorable servants of Allah will only 


be an expression of respect and honor except that if we believe in their divinity or lordship. 


The prostration of angels before Adam and prostration of brothers of Yusuf in front of Yusuf has come in 
the Holy Qur'an. 16 


No one interprets the action of the angels or the action of the brothers of Yusuf as ibadah of Adam or 
Yusuf. The point is that the prostrators did not consider the least position of ‘divinity’ or ‘lordship’ for the 
prostrated ones and never did they take them as God nor the source of divine actions. Therefore, their 


actions were purely an expression of respect and not ibadah or worship. 


When the Wahhabis are faced with such verses they at once say: “The reason that these actions were 
not prostration of the prostrated ones was that it was performed by the command of God.” 


Although it is true that all these actions together with the action of brothers of Yusuf in front of Yusuf was 
by the command and satisfaction of Allah, yet the Wahhabis are heedless of one point and it is this that 
the very essence of their action (i.e. prostration) too was not ibadah. And it was due to this that God 
commanded for that action. 


If the reality of the action amounted to worship of the prostrated one, then God would have never 
ordered it. 
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Say: Surely Allah does not enjoin indecency, do you say against Allah what you do not know? 
(Holy Qur'an, Surah Al-A'raf, 7:28) 


In short, the order and command of God does not change the essence of action. Before the command of 
God, the essence or nature of action should be non-/badah; then only the command of God will pertain 
to it. It can never be imagined that the ‘essence’ of one action is ibadah but due to the command of God 
in performing that action it automatically becomes non-/badah. This reply which we have repeatedly 
heard from the Wahhabi leaders in Mecca and Medina shows that they have closed the doors in their 


analysis of Quranic teachings. 


/badah has an independent essence and concept for itself which is sometimes commanded for and 
sometimes prohibited. That is to say, an affair which in its essence is ibadah, is ordered by God such as 
salat and fasting and sometimes prohibits it for example fasting on the day of Eid. Whenever the 
prostration of angels and sons of Ya'qub (a) is, in its essence, ibadah of Adam and Yusuf, then ordering 
for its performance will not change it to non-/badah. 


The Basis Of Solving The Dispute 


Respected readers should realize that the basis of solving most of the controversial matters between the 
Wahhabis and us lies in analyzing the concept of ibadah and unless and until ibadah is not interpreted 
in logical terms and we cannot reach to an agreement with an impartial person with regards to it and any 


kind of talk or discussion will be useless. 


Therefore, a person of research should deeply study and investigate this matter (more than what we 
have mentioned) and should not be deceived by the interpretation of most of the dictionaries which often 
intend to give an abstract explanation of a word and not its actual analysis. In this regard, pondering 


over the verses is the best guidance. 


Unfortunately, all the Wahhabi writers and some of those writers who wish to refute their beliefs have 


given greater importance to secondary matters rather than laying emphasis on this point. 
To sum up, a Wahabi says: 


“Most of the actions which you perform with regard to the Holy Prophet (S) or Imam is ibadah and 
necessarily results in polytheism in worship”. For this reason we have to disarm him with the precise 


interpretation of the word of ibadah. 


For making our objective clear, we shall now bring examples of those actions which the Wahhabis show 
to be worshipping of the dead. We remind you that all of them like our other ordinary actions, can be 
fulfilled in two ways: Either it will be counted as ‘/badah or not. 


1. Seeking intercession from the Holy Prophet (S) and the virtuous ones. 


2. Asking for shifa’ (cure) from the Awliya’ Allah. 


3. Request for fulfilling one's need from the divine leaders. 
4. Respecting and honoring the one in grave. 
5. Seeking help from the Holy Prophet (S) and others. 


They say: Shafaa (intercession) by decree of the verse 
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is from the actions of Allah just as shifa’ is from the actions of Allah, 
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and asking or requesting from the actions of Allah from someone other than Him will amount to his 


worship. 
Here, it is necessary to interpret the Actions of Allah and mention what are the Actions of Allah? 


The reply to this is as such: “Any kind of shafa’a and shifa’ of the sick which the doer is independent in 
fulfilling them (not that he has achieved this privilege from somewhere and that he is in need of the 


strength and power of some superior being) will be counted as the Divine Action. 


To request such an action from anyone is accompanied with the belief in his ‘divinity’ and ‘lordship’ and 


naturally will amount to ibadah and worship. 


However, if seeking shafaa and shifa’ from someone is not accompanied with this belief but rather, the 
person seeking shafaa reckons the intercessor to be a doer who while being a servant of Allah, relies on 
a superior power in his actions and affairs and accomplishes them by His Wish and Will, then in such a 
case making a request will not be accompanied with the belief in ‘divinity’ and ‘lordship’. 


The same explanation prevails for the matter of request for fulfilment of needs and or asking for help 


from someone other than Allah. 


Request for fulfilment of needs has two forms: one of them may be reckoned to be ‘ibadah and the 
second to be having no relation with ibadah. This explanation is not only a limit of demarcation between 
ibadah and non-ibadah concerning this action but is a general rule which separates monotheism and 


polytheism from each other in all the causes and effects. 


The belief in the effect of antibiotics in killing the microbes and curing the sick can be one of the two 


ways. If we imagine it to be independent in life and existence or independent in its action and effect and 


reckon it to be needless in a superior being (i.e. Allah) then in such a case we have imagined it as a 
small god which is independent in its actions. And if we unknowingly respect and honor it, we have 
considered it as Allah and our actions will be ibadah. And asking any help from it will be shirk and 


amount to worshiping it. 


However, if we consider it as a possible being whose life, effects and actions are dependent on a 
superior one and a being which gives life and does not accomplish any task without His Wise Will, then 
our belief will be exactly tawhid. In the realm of existence no one is effective except Him (la muathar fil 
Wujud illa hua). 


Thus we have reminded you that the solution to the disputes and the disarming the opposite person in 
most of the matters concerning monotheism (tawhid) and polytheism (shirk) is dependent on the analysis 
of ibadah and sometimes the meaning of ‘divinity’ and ‘lordship’ and understanding the Divine actions. 


Incidentally, the actions of the ignorant Arabs were linked all in all with the belief in the divinity and 
lordship of the idols and they considered them as the absolute authority in some of the divine actions. 
They believed that God had handed over the reins of these affairs to them and if they wished, they could 


give intercession to any one or can reject intercession of anyone they wished so. 


This is the abstract of our discussion. For a more detailed explanation interested readers can refer to the 


books: 
1. asa gill pt las (Maalim Al-Tawhid)17 and 
2. ofall sf J pitty seem gill (A/-Tawhid wa Al-Shirk fi Al-Quran)18. 
1. In the Holy Qur’an too, sometimes this meaning has been utilized such as in Surah Shu’ara: 
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That you have enslaved the Children of Israel—is that the favour with which you reproach me?’ (Holy Qur’an, Surah Al- 
Shu’ara, 26:22) 


2. Known also as Surah Bani Israel. 

3. When it is said that the idols are god it does not necessarily mean that they are the Creators or that they are managing 
the affairs of this world. Rather God is having a wider meaning which includes real and imaginary gods. Whenever we 
reckon some being to be the source of divine activities and imagine that some of the affairs of God like intercession and 
forgiveness has been entrusted to him, then we have considered him as god, of course a small god before a bigger God! 
4. Also refer to Surah Al-Tawbah no. 9, verse 43 and Surah Al-Nahl no. 16, verse 63. 

5. Mohammad Jawad Balaghi (1865-1933 A.D.), was an Iraqi Shia Muslim religious authority, author, poet, and polemicist. 


His two major works, Al-Hoda ila din Al-Mostlafa and Al-Rehla Al-Madrasiya were popular as rebuttal against Christian 
missionaries in Iraq. 

6. Tafsir Aala Al-Rahman, vol.1, p. 57. 

7. Kashf Al-Asrar, p. 29. 

8. Surah Aale Imran, no, 3, verse 135. <1! YI EER 

9. Surah Al-Zumar, no. 39, verse 44. Gio deal! aif Js 


10. Surah Al-Tawbah, no. 9, verse 31. «i! os) os Gut wails oul Lail 

11. Surah Qasas, no. 28, verse 73; Surah Al-Naml, no. 27, verse 60-64; Surah Al-Zumar, no. 39, verse 5-6. 

12. Surah Al-Tawbah, no. 9, verse 31. <i! se oo Gut wails oul LAAI 

13. Surah Al-Baqarah, no, 2, verse 255. aay ʻ| ERN all Á oy 

14. Al-Milal wa Al-Nihal, vol. 2, page 244. 

15. Surah Al-Shura, no, 42, verse 23. pl À Sigal YI yal aife ital ¥ 

16. Baqarah, verse 34 and Yusuf, verse 100. 

17. lagu iaa ehl oles oy SI hall À spe gill ollaa Ma’alim Al-Tawhid fi Al-Qur'an Al-Karim — Muhazirat Al-Sheikh 
Ja’far Subhani by Ja'far Ilhadi (vol. 1) published by Mo’assasa Imam Al-Sadig, Qom, 2000. 

18. Written by Ja’far Subhani. Published by Mo’assasa Imam Al-Sadig, Qom, 2005. 


11. Seeking Help From Awliya’ Allah During 
Their Lifetime 


The request for something from the ‘Awliya’ Allah’ takes place in various ways which we shall mention 


as under: 


1. We request a living personality to assist us in building a house or ask him to quench our thirst by 


handing over the vessel of water which lies next to him. 
2. We request a living personality to pray for us and seek forgiveness for us from God. 


Both these cases are common, in that, we ask the person to do a work that is fully within his natural 
capability to fulfil it. However, the first request is related to the worldly affair and the second one to 


religious and heavenly affair. 


3. We request a living personality to perform a task without utilizing any common and natural means. For 


example, we ask him to cure the sick without treatment, find our lost one or repay our debt. 


In other words, we ask him to fulfil our needs through miracle or wonder without having recourse to the 


ordinary and natural tools. 


4. The person whom we ask is not alive but since we believe that he is alive in another abode and is 


receiving his sustenance, we request from such a person to pray for us. 


5. We request from such a person to cure our sick and find our lost ones and through utilizing the 


spiritual powers bestowed upon him by Allah. 


These two cases, similar to the second and third one are a request to a living person except that in 


those cases, the responsible authority is alive in this physical and material world and in these last two 


cases the responsible authority is physically dead but in reality is alive. We can never request from such 
a person to help us in the material affairs through the ordinary channels. This is because it is presumed 
that he has left this world and he is cut off from the normal channels of this world. 


In this way, there are five types amongst which, three of them are related to request from the living ones 


in the material world and two are related to the living ones in another world. 


We shall discuss in this chapter, request to a living person in the material world and discuss in the next 


chapter, request (for help) to the Awliya’ Allah who are living in another world. 


Here is the description of each of the three cases of the first type: 


First Case 


Requesting for work and help from a living person in the ordinary affairs of life that have natural and 
ordinary causes, forms the basis of human civilization. The life of human beings is established in this 
material world on the basis of cooperation. All those in this world, who possess intellect, seek mutual 
assistance in their worldly affairs. This matter is so obvious that nobody has ever found fault with it and 
because our discussion is based on Qur’an and traditions, we shall restrain ourselves at this point by 
quoting a verse. Zul—Qarnain while building the dam against the oppression of Yajuj and Ma /juj turned 
towards the people of that place and said: 
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Thus you only help me with workers; I will make a fortified barrier between you and them. (Holy 
Quran, Surah Al-Kahf, 18:95) 


Second Case 


Requesting someone to pray for good or seeking forgiveness from living persons in this material world; 
the correctness and firmness of such a request from the living is from the necessities related to the Holy 
Qur'an. Anyone having a little acquaintance with the Holy Qur’an is aware that the ways of the Prophets 
was to seek forgiveness for their ummah (nation) and or the ummah themselves were placing such a 
request before the Prophets. Now we shall bring here all the verses which have come down in this 


regard. 


Of course, the verses concerning this section are of several categories where, for the sake of simplicity 


of the matter, we shall number them as follows: 


1. Sometimes, God orders His Prophet to seek forgiveness for his people such as: 
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Pardon them therefore and ask pardon for them, and take counsel with them in the affair. (Holy 
Quran, Surah Aale Imran, 3: 159) 
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Accept their pledge, and ask forgiveness for them from Allah, surely Allah is Forgiving, Merciful. 
(Holy Qur'an, Surah Al-Mumitahina, 60: 12) 
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Take alms out of their property, you would cleanse them and purify them thereby, and pray for 
them, surely your prayer is a relief to them, and Allah is Hearing, Knowing. (Holy Quran, Surah 
Al-Tawbah, 9: 103) 


In this verse, Allah directly commands the Holy Prophet (S) to pray for them and the effect of his prayers 
is so quick that one feels comfort in one's heart after the prayers of the Holy Prophet (S). 


2. Sometimes, the Prophets themselves used to promise the sinners that they would seek forgiveness 


for them under special circumstances. 


For example: 


But not in what Ibrahim said to his father: | would certainly ask forgiveness for you, (Holy Qur'an, 
Surah Al-Mumtahina, 60:4) 


19:47) 


ol] seg bleia Se Yl aud gual! Sa! GS Gg 


And Ibrahim asking forgiveness for his sire was only owing to a promise which he had made to 


him. (Holy Qur'an, Surah Al-Tawbah, 9: 114) 


These verses show that the Prophets used to promise and give glad tidings to the sinners just as 
Ibrahim too had given such glad tidings to Azar. But when he saw him persisting in idol-worshiping, he 
stopped from seeking forgiveness for him because, one of the conditions for acceptance of prayers is 


that the person for whom the forgiveness is sought should be a monotheist and not a polytheist. 


3. Allah commands a group of sinful believers to approach the Holy Prophet (S) for seeking forgiveness 
from Allah and to request the Prophet (S) to seek forgiveness on their behalf and if the Prophet (S) 


seeks forgiveness for them, then Allah would forgive their sins. 
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And had they, when they were unjust to themselves, come to you and asked forgiveness of Allah 
and the Apostle had (also) asked forgiveness for them, they would have found Allah Oft 
returning, Merciful. (Holy Qur'an, Surah Al-Nisa, 4:64) 


Which verse can be clearer than this one where Allah orders the sinful ummah to approach the Holy 
Prophet (S) for acquiring the forgiveness of Allah and requesting him to pray for them? Going to the Holy 
Prophet (S) and asking for forgiveness has two obvious benefits: 


A. Requesting for forgiveness from the Holy Prophet (S) enlivens the essence of obedience to the 
Prophet in sinful persons and due to their feeling of the Holy Prophet's position, they will sincerely follow 
and obey the Holy Prophet (S). 


Basically, such goings and comings creates a special state of humility in a person towards the Holy 
Prophet (S) and prepares him to sincerely act upon the verse of: 
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Obey Allah and obey the Apostle. (Holy Quran, Surah Al-Nisa, 4:59) 


B. This action clearly illustrates the position and status of the Holy Prophet (S) in the minds of the 
ummah and makes them understand that just as the material bounties are received through special 
means by the servants of God, the spiritual bounties which is the same forgiveness of Allah, is received 


through fixed channels such as the dua of the Holy Prophet (S) and His beloved ones. 


If the sun is the cause of flow of calories, heat and energy and these benefits are received by the people 
through the sun then in the same way the spiritual bounties and divine grace is received through the sun 


of risalat (messengership) and the universe in both the stages is the world of cause and causation and 


the material and spiritual bounties in both the worlds are received through (Some) cause. 


4. Some of the verses indicate that the Muslims were frequently approaching the Holy Prophet (S) and 
requesting him to pray for them. Thus, when the Muslims were advising the hypocrites to do the same, 


they were met with refusal and denial. As Qur’an says: 
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And when it is said to them: Come the Apostle of Allah will ask forgiveness for you, they turn 
back their heads and you may see them turning away while they are big with pride. (Holy Quran, 
Surah Al-Munafiqun, 63:5) 


5. Some of the verses bear witness to the fact that the people, by inspiration from their pure innate 
nature, were aware that the prayers of the Holy Prophet (S) for them in the court of God had a special 
effect and were surely acceptable. For this reason, they would approach the Prophet and request him to 
seek forgiveness from Allah on their behalf. 


The pure nature of human being was a sort of inspiration for him that the divine bounties are received by 
the people through the Prophets, just as they receive the divine guidance through the Prophets. 
Therefore they were approaching the Prophets and requesting them to pray for their forgiveness before 
God. 


Here is a verse about this matter: 
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They said: O our father! ask forgiveness of our faults for us, surely we were sinners. He said: | 
will ask for you forgiveness from my Lord, surely He is the Forgiving, the Merciful. (Holy Qur'an, 
Surah Yusuf, 12:97-98) 


6. Verses which notify the Prophet (S) that seeking forgiveness for the hypocrites who still persist in their 
idol-worshipping will bear no result. This verse is one kind of exception to the previous verses and 
shows that other than this instance, the prayers of a Prophet has a special effect as mentioned in the 


following verses 
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Even if you ask forgiveness for them seventy times, Allah will not forgive them. (Holy Quran, 
Surah Al-Tawbah, 79:80) 
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It is alike to them whether you beg forgiveness for them or do not beg forgiveness for them, Allah 
will never forgive them. (Holy Quran, Surah Al-Munafiqun, 63:6) 
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And when the plague fell upon them, they said: O Musa! Pray for us to your Lord as he has 
promised with you, if you remove the plague from us, we will certainly believe in you and we will 


certainly send away with you the children of Israel. (Holy Qur'an, Surah Al-A'raf, 7: 134) 


Here the sinners are asking Musa bin ‘Imran (a) to pray for them and according to the sentence age Úu 
Jaic they were aware that God had bestowed such a promise to Musa. 


lf the sentence ay FA pal is a testimony to this point that the nation wanted Musa (a) to avert the 
punishment and they also traced in him the power of doing so, then in such a case, this verse will be an 
evidence for the third instance (Is it correct or not to ask the Prophets to perform some extraordinary 
acts by means of their divine powers?) But the sentence eh Ui pal makes this probability weak because, 
this sentence apparently shows that the work of Musa (a) was only ‘to pray’ and not to dominate in this 


world and avert punishments. Therefore the verse is related to this same instance. 


That the prayers of Kalimullah Musa (a) with regard to the polytheists were not accepted has not been 


specified in this verse but in some other verses. 


7. Verses which show that a group of believers were always praying for another group of believers such 


as, 


Rig <3 


Gal Usdin Guill Gays G atl ES Gish edi pads So Lyle Quills 


And those who come after them say: Our Lord! Forgive us and those of our brethren who had 
precedence of faith. (Holy Qur'an, Surah Al-Hashr, 59: 10) 


8. It is not only they who pray for the believers but the carriers of arsh (throne) and those besides them 
too, seek forgiveness for the believers. As the Holy Qur’an says: 
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Those who bear the power and those around Him celebrate the praise of their Lord and believe in 
Him and ask protection for those who believe: Our Lord! Thou embracest all things in mercy and 
knowledge, therefore grant protection to those who turn (to Thee) and follow Thy way, and save 
them from the punishment of the hell. (Holy Qur'an, Surah Al-Ghafir, 40:7) 


Therefore, how good it is that we too, follow this God-loving practice of this group and always seek 


forgiveness for the believers. 


Till here, the decree of two out of the five cases of seeking help from someone other than Allah has 
been clarified from the viewpoint of Qur'an and out of the three cases pertaining to seeking help from a 


living person only one case has remained to which we shall now refer. 


Third Case 


We seek help from a living person who has power over extraordinary affairs and ask him to perform an 
act through extra ordinary ways, examples include, curing the sick, making a spring flow, and other 


things through a miracle. 


Some of the Islamic writers reckon this kind of request to be the same as the second case and say that 
the aim (of the person making the request) is only to ask them to request Allah to cure his sickness, to 
repay his loan, etc., etc. This is because such works are the works of Allah and since the channel (of 
such works) is the dua of the Prophet and Imams, the work of God is metaphorically attributed to the 


person reciting the dua.1 


However, the verses of Qur’an clearly testify that asking the prophets for fulfilment of such actions is 
absolutely correct and is not something metaphorical. That is to say, we sincerely want ma sum (the 
inerrant) to do us a favor and / or through the door of miracle, cure our incurable diseases by the divine 


strength and power. 


It is true that Qur’an attributes shifa’ (cure) to God and says: 
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And when | am sick, then He restores me to health. (Holy Quran, Surah Al-Shu'ra, 26:80) 


But in other verses, Qur’an ascribes shifa’ (cure) to honey, or even to Quran itself, such as: 
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There comes forth from within it a beverage of many colors, in which there is cure for men. (Holy 


Quran, Surah Al-Nahl, 16:69) 
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And We reveal of the Qur'an that which is a healing and a mercy to the believers. (Holy Quran, 
Surah Al-Isra’, 17:82) 
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There has come to you indeed an admonition from your Lord and a cure for what is in the 
breasts. (Holy Qur'an, Surah Yunus, 10:57) 


The way of reconciling these two set of verses (confinement and earmarking of shifa’ to Allah and its 
verification for honey, the Qur’an and the divine admonitions) is this that Allah is ‘efficient independently’ 
and is self-dependent whereas other agents are effective by the permission of Allah and are dependent 


upon Him. 


In Islamic world view and philosophy, all the factors and elements are the causative act of Allah and the 
causes are not having the least independence in themselves. Therefore, from the logical viewpoint and 
Quranic verses, there cannot be any objection to the fact that the same God Who has placed the power 
of cure in honey and has bestowed the power of cure and recovery in the chemical and herbal 


medicines gives the same power and ability to the Prophets and Imams. 


If the meditators can acquire great spiritual powers through asceticism then what is wrong if due to 
Divine Grace or man's devotion and servitude, God grants them power and ability so that under special 


circumstances, they are able to perform the astounding acts without the natural means.2 


Shifa' bestowed by the Prophet and Imams and performing the extraordinary acts is not inconsistent with 
this that the actual ‘Shaafee’ (curer), the true finder of the lost one, etc. is Allah Who has given these 
agents power and strength so that they can, by His permission, control the affairs of this world. 


Incidentally, the verses of Qur’an bear testimony that the people wanted and expected such acts from 


the Prophets and sometimes from others too. Here we shall mention some of them. 


The following mentioned verse reveals that Bani Israel requested water from their Prophet during the 
year of famine and that too, not through natural channels, but through some extraordinary means. They 
did not say: ‘you pray so that God sends water for us’ but said: ‘you satiate us and give us water’. As the 


verse says: 
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And We revealed to Musa when his people asked him for water: Strike the rock with your staff. 
(Holy Qur'an, Surah Al-A'raf, 7: 160) 


A clearer verse to this one is the verse which speaks about Sulayman (a) asking those present in the 
gathering to bring the throne of Bilqis which was hundreds of miles away and un-free from barriers and 
obstacles. 


Saline sil SI E Gata: al pE 
Which of you can bring to me her throne before they come to me in submission? (Holy Quran, 
Surah Al-Naml, 27:38) 


The aim was to bring the throne of Bilqis through extraordinary means as indicated by the replies given 
by Afrit3 and Asif bin Barkhiya4 that have come down in Surah Al-Naml (27) verses 39 and 40. 


The most significant point is that people imagine that simple and ordinary works are not Divine acts and 
the extraordinary ones which are not within the scope of ordinary people are the work of Allah. 


Actually, the measure of Divine and non-divine acts is the matter of independence and non- 
independence. The divine act is one in which the doer performs the act independently without seeking 
the help of any power and source. In other words, the divine acts are those in which the doer is the 


absolute authority in performing that action and is dependent on Himself and no one else. 


However, the non-divine acts, whether simple and ordinary or difficult and unusual, are those acts 
wherein the doer is not independent in performing that action but does so under the influence and help 


of an independent power. 


Therefore, there is no objection to this fact that Allah bestows upon His beloved ones, the power to 
perform extraordinary acts which are not within the scope of ordinary people and there is no objection if 


we too request them to perform such acts. 


The Holy Qur’an addresses ‘Isa (a) very explicitly and says: 
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“And you healed the blind and the leprous by My permission, and when you brought forth the 


dead by My permission. (Holy Qur'an, Surah Al-Maida, 5: 110) 


The total sum of these verses shows that the divine leaders possessed such powers and that requesting 
extraordinary works from them was a common practice and Qur’an too bears testimony to the rightness 


of such requests. 


Till here, the decree of all the three cases of asking from the living ones has been clarified from the 


viewpoint of Qur’an and we saw that verses of Qur’an have clearly approved their legitimacy. 


It is now time to clarify the decree of the remaining two cases (i.e. asking from the holy spirits) from the 


viewpoint of Qur’an and traditions (hadiths). We shall discuss this in the next chapter. 


1. Kashf Al-'Irtiyaab, page 274. 

2. For explanation of this part and acquaintance with the verses of Qur’an, refer to the book ‘Spiritual Powers of Prophets’. 
In this book, reader will find references from Qur’an about their spiritual powers. 

3. Or Ifrit is a powerful jinn or mysterious creature. 

4. Asif bin Barkhiya was court vizier of Prophet Sulayman (a). He was not a Prophet but a true believer who was bestowed 
by God with the “knowledge of the book” (Qur'an, 27:40). He brought Queen Bilqis's throne in the twinkling of an eye by 
divinely bestowed powers. 


12. Seeking Help From The Spirits Of Awliya’ 
Allah 


The most important issue with regards to seeking help from the Aw/iya’ Allah (the friends or beloved of 
Allah) is when they have died or so to say, living in another world, whether this act of seeking help is in 
the form of dua (invocation) or asking for some extraordinary acts to be performed. This is because the 
Muslims of today are not in the presence of the Holy Prophet (S) or an Imam so that they can approach 
them and ask them to do something in their presence. Rather, most often, their questions and requests 
are put before the pure spirits of the Prophets and awliya’. For this reason, analyzing the Islamic decree 
with regards to these two situations is very important. 


Investigation on this matter depends on the analytical study of four topics and by becoming fully aware of 


them, one can acknowledge the correctness of such imploration and beseeching. These four topics are: 
1. Eternity of soul and spirit of man after death 

2. The reality of man is his very soul and spirit 

3. Relationship with the world of souls is possible 


4. The authentic traditions which the Islamic traditionists have narrated bear witness to the genuineness 
of such implorations and the practice of the Muslims has been the same in all the ages. Now we shall 
describe each of these four topics. 


1. Death Is Not Annihilation Of Man 


The verses of Qur'an bear a clear witness to the fact that death is not the end of life but a window for a 
new life. By passing from this passage, man steps into a new life, a world completely new to him and 


much superior than this material world. 


Those who take death to be the end of life and believe that with death, everything of man is finished and 
nothing remains of him except one lifeless body which (even that) after some time is changed to soil and 


destroyed, follow the philosophy of materialism. 


Such a reflection shows that a person with such a view thinks life to be nothing but a part of material 
effects of the organs of body and the physical and chemical reactions of the brain and nerves and with 
the subsiding of the heat of body and stoppage of the cells from activity and production, the life of man 
comes to a halt and he turns into an inanimate object. Soul and spirit in this school of thought is nothing 
but reflection of materialism and its properties and with the nullification of these properties and 
domination of reciprocal effects of the organs of body over each other, the soul and spirit become 
completely void and there no longer remains anything by the name of spirit, its eternity and a world 


related to spirits. 


Such a view about the soul and spirit of man is inspired by the principles of Materialism. In this school of 
thought, man is nothing more than a machine where he is formed from different tools and components 
and the reciprocal effects of those components give the power of thought and perception to the brain, 
and with the dispersion of these components the effects of thought, perception and in short, life gets 
completely destroyed at death. 


The views of materialists about soul and spirit were completely discarded by the great philosophers of 
the world and the divine scholars. The theologians believe that apart from the material system of body, 
the nervous system and its reciprocal material reactions there exists for man, a real substance by the 
name of soul and spirit which remains with the body for some period and then cuts off its relation with 
the body and lives in a special world with a much more delicate body. The continuity of soul after the 
death of a person is not a matter which can be established and proved in these pages because today 
the eternity of soul and spirit has been proven by verses of Qur’an, precise philosophical reasoning and 
convincing spiritual experiences. We shall now narrate the verses of Qur’an that bear testimony to the 


matter of eternity of spirit after death. 


Quran And Eternity Of Spirits 


Verses of the Qur’an clearly indicate that the spirit continues to live after its separation from the body. 
For the sake of brevity, we bring here only the text of the verses and postpone its analysis for some 


other proper time. 
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And do not speak of those who are slain in Allah's way as dead, nay, (they are) alive, but you do 
not perceive. (Holy Qur'an, Surah Al-Baqarah, 2: 154) 
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And reckon not those who are killed in Allah's way as dead, nay, they are alive (and) are provided 
sustenance from their Lord. (Holy Qur'an, Surah Aale Imran, 3: 169) 
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Rejoicing in what Allah has given them out of His grace, and they rejoice for the sake of those 
who, (being left) behind them, have not yet joined them. (Holy Qur'an, Surah Aale Imran, 3: 170) 
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They rejoice on account of favor from Allah and (His) grace. (Holy Quran, Surah Aale Imran, 
3: 177) 
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Surely | believe in your Lord, there for hear me. It was said: Enter the garden. He said: O would 
that my people had known of that on account of which my Lord has forgiven me and made me of 
the honored ones! (Holy Quran, Surah Yasin, 36:25-27) 


The Paradise which he is told to enter therein is the Paradise of barzakh and not of the Hereafter 
because he wishes that his people knew and were aware that God has forgiven and honored him. Such 
a wish is not compatible with the world of the Hereafter, where the curtains will be removed from the 
eyes of the people and their condition will not be hidden from each other. Rather such unawareness is 
befitting with this world where the people of this abode are unaware of the condition of the people living 


in another world (barzakh) and the verse of Qur'an bears witness to this fact. 


Moreover, the next verse clarifies that after his death, when man is forgiven and he enters the Paradise, 


the light of his people's life will be extinguished by one heavenly cry. As verse says: 
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And We did not send down upon his people after him any hosts from heaven, nor do We ever 
send down. It was naught but a single cry, and lo! They were still. (Holy Qur'an, Surah Yasin, 
36:28-29) 


From these two verses we come to know that after entering Paradise, his people were still living in this 
world till death suddenly overtook them and, this Paradise cannot be anything other than Paradise of 
barzakh. 


4-3, Ge rome 7 A 203A ô 


Kali Lif Gye 54 Ji daif de Gall a of a E Giaa at Gile gai LUI 


The fire, they shall be brought before it (every) morning and evening and on the day when the 
hour shall come to pass: Make Firawn's people enter the severest chastisement. (Holy Quran, 
Surah Al-Ghafir, 40:46) 


By paying attention to the contents of the two verses, the matter of continuity of life in the world of 
barzakh becomes clear and obvious because, before the approach of giyama, the Fire will be presented 


to them morning and evening but after the qiyama they will be given the worst punishment. 


If the later part of the verse 4c Lull asi assg was not there, then the beginning contents would not have 
been so clear. But by paying attention to the verse it becomes obvious that the objective is the same 


period of barzakh; otherwise the reciprocity of the two sentences would have been incorrect. 


Moreover, the matter of morning and evening too bears witness that it does not refer to the world of the 


Hereafter since, mornings and evenings do not exist in that world. 


So far, the first of the four topics has been made clear from the viewpoint of Qur’an. Now it’s time to 
refer to the second topic. 


2. The Reality Of Man Is His Very Spirit 


Man in the outset seems to be formed of body and spirit. However, the reality of man is his same spirit 


which is accompanied with the body. 


We shall not discuss this matter from the view point of philosophy and at present we are not concerned 
with the Greek and Islamic philosophy. Rather we shall discuss this matter only from the viewpoint of 


Quran. 


By examining the verses that have come down with regards to man, this fact can easily be seen that the 


reality of man is his very soul and spirit. Here, we shall ponder over the contents of this verse: 
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Say: The angel of death who is given charge of you shall cause you to die, and then to your Lord 
you shall be brought back. (Holy Qur'an, Surah Al-Sajdah, 32:11) 


? 


Contrary to what we believe, the word of (,4s9i does not mean ‘to cause to die’. Rather it means ‘to take 


or ‘to seize’.1 


Therefore, the purpose of the sentence ,Slisis is: “He will seize you all”. When the reality of man is his 


very soul and spirit, the interpretation of the verse will be correct. 


However, if the soul and spirit forms a portion of man’s personality and the other half is formed by his 
external body, then in such a case such an interpretation will not be permissible because the Angel of 
Death never seizes our external body. Rather, the body remains in its same condition and what the 


Angel seizes is only our soul. 


The verses which clarify the reality of soul and spirit with regards to man are not confined to this verse 


and as an example; we content ourselves with one verse. 


This fact that ‘the reality of man and center of his spiritual excellences is his very spirit and the body is 
(only) a covering which has been put over it’ becomes evidently clear by paying attention to the matter of 
eternity of spirit after death which was discussed in the first topic. Qur'an does not recognize death to be 
the annihilation of man and the end of his life. 


Rather, it believes that life exists for the martyrs, the pious and the oppressors before the approach of 

giyama, a life accompanied with joy and happiness, (or) accompanied with torment and punishment and 
if the reality of man is his fundamental body then, undoubtedly the body gets destroyed after a few days 
and changes to different elements and in such a case the matter of eternity of man or the life of barzakh 


becomes meaningless. 


3. Qur'an And The Possibility Of Connection With Another World 


Proving eternity of spirit is not enough for the purpose of recommending and proving (beseeching) to be 
useful. Rather, apart from its eternity, the possibility of establishing relationship with it should be proved 


from the viewpoint of reason and Qur’an. 
We have talked about this matter in detail in the book ‘Originality of the Spirit’. 


Here, we shall mention in brief, some of those verses which prove that the relationship of man continues 


with his past ones and is not yet disconnected. 


A. Salih (A) Speaks With The Souls Of His People 
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So they slew the she-camel and revolted against their Lord's commandment, and they said: O 
Salih! Bring us what you threatened us with, if you are one of the apostles. (Holy Qur'an, Surah 
Al-A'raf, 7:77) 
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Then the earthquake overtook them, so they became motionless bodies in their abode. (Holy 
Quran, Surah Al-A'raf, 7:78)2 
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Then he turned away from them and said: O my people, I did certainly deliver to you the message 
of my lord, and I gave you advice, but you do not love those who give advice. (Holy Quran, Surah 
Al-A'raf, 7:79) 


Pay careful attention to the contents of these three verses. 
The first verse shows that when they were alive they demanded the punishment of Allah. 
The second verse shows that the divine punishment overtook and destroyed each one of them. 


The third verse shows that Salih (a) spoke to them after their death and destruction and said: “/ 


presented you the divine messages but you disliked someone giving you advice.” 
A clear witness to this fact that he spoke to them after their death are the following two points: 
1. The order of verses in the aforementioned form. 


2. The alphabet of G in the word of (Isis which denotes an order. i.e. after their destruction, he turned 
towards them and spoke in such words. 


The sentence of (osaa Ltt sual Y at) shows that they were so much sunk in obstinacy and 
wretchedness that even after death, they possessed wicked mentality so much so that they did not like 


people who gave advices and warnings. 


The expression of Qur’an is in such manner that, he speaks to his peoples’ souls with sincerity and 
considers them as his audience, and reminds them of their permanent obstinacy which was present in 


them even after death and says: “Now too, you do not like an advisor.” 


B. Shu'ayb (A) Speaks With The Souls Of The Deceased Ones 


one z 
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Then the earthquake overtook them, so they became motionless bodies in their abode. (Holy 
Qur'an, Surah Al-A'raf, 7:91) 
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Those who called Shuayb a liar were as though they had never dwelt therein, those who called 
Shuayb a liar, they were the losers. (Holy Qur'an, Surah Al-A'raf, 7:92) 


oF 80 wok ove 
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So he turned away from them and said: O my people! Certainly I delivered to you the messages 
of my Lord and I gave you good advice, how shall I then be sorry for an unbelieving people? 
(Holy Qur'an, Surah Al-A'raf, 7:93) 


The method of reasoning in this verse is the same as the verses related to Salih (a). 


C. The Holy Prophet (S) Of Islam Speaks With The Souls Of 
Prophets 


ava are.) 
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And ask those of Our Apostles whom We sent before you: Did We ever appoint gods to be 
worshipped besides the Beneficent God? (Holy Qur'an, Surah Al-Zukhruf, 43:45) 


This verse shows that the Prophet (S) can establish a connection from this very world with the prophets 
who live in another world till it becomes clear that the order of God in all the ages and to all the Prophets 
was not to worship anyone other than Allah. 


D. Quran Sends Salutations Upon The Prophets 


The Holy Qur’an has on occasions sent peace and salutations on Prophets and these salutations were 


not meaningless compliments or some kind of formalities. 


Great! It is far from justice if we wish to put down the sublime meanings of the beloved Qur’an to the 
level that has taken the tinge of staleness. It is true that today, the materialists who do not believe in the 
validity of spirit, send in their speeches, peace and salutations upon their leaders and founders of this 
school of thought as a form of respect and honor. But is it fair that we put aside the sublime meanings of 
Quran which reveals facts and realities and bring them down to low level and say that all these 
salutations which Qur’an has sent upon the prophets (and we Muslims too recite them day and night) are 


just some dry and meaningless compliments? The Holy Qur’an says: 


aed 


Guellall i gsi ile adh 
1. Peace be upon Nuh, in the Universe. (Holy Quran, Surah Al-Saffat, 37:79) 
pali] fe pol 


2. Peace be upon Ibrahim. (Holy Quran, Surah Al-Saffat, 37: 109) 


q2 a rz 
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3. Peace be upon Musa and Harun. (Holy Qur'an, Surah Al-Saffat, 37: 120) 
Seuk le joi 

4. Peace be upon Aal Yasin. (Holy Qur'an, Surah Al-Saffat, 37: 130) 
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5. Peace be upon the Messengers. (Holy Quran, Surah Al-Saffat, 37: 181) 


Salutations Upon The Holy Prophet (S) In The State Of Tashahhud 


All the Muslims of the world irrespective of the differences which they have in the principles of 
jurisprudence address the glorious Messenger of Allah in the tashahhud of their salat every morning and 
night and say: 


Gl yg Ul dom yg (ill Lad chile Lull 


The only thing is that the Shafiites and some others reckon this to be obligatory in tashahhud whereas 
other sects think it to be mustahab (recommendable). However all of them are unanimous in their 
opinion that the Holy Prophet (S) has taught the Muslims as such and the sunnah of the Prophet (S) 


remains the same during life and death. 


If really our link and connection with the Holy Prophet (S) is cut-off and disconnected, then such a 
salutation and that too in the form of address (to the Prophet) is of what benefit? 


The proofs of possibility of such connections and their occurrences are not confined to what we have 
said till now. Rather, we have other verses too in this regard which, for the sake of brevity, have not 
been discussed. For a more detailed discussion, interested readers can refer to the book of ‘Originality 
of spirit from the viewpoint of Qur’an’. In this book, a section of verses dealing with the topic are 


mentioned. 


In the end, we remind you that the rationalization of salam in tashahhud was discussed due to its 


decisiveness among the verses.3 


Conclusion Of Our Discussion 


For the first point, it was proved that death is not the end of life and the destruction of man. Rather, it is a 


window for getting transferred to another world. 


On the second point, it was clarified that the reality of man is his very soul and spirit and his body is a 
dress covering his spirit. And if his soul and spirit remain, then naturally his reality, personality and all the 
other abilities (not the type of ability which is related to the material body) too remain. Therefore, if in this 
world his soul had the power to pray and eulogize or had the ability to perform some extraordinary 
actions by the Will of God, his holy nafs possesses by the Will of God, the same power and ability in that 
world and except for those acts which require the material body, it is capable of performing all the other 


actions. 


On the third point, it was proved that it is possible for the people of this world to have relationship with 
the people of the next world and that the holy spirits can hear our words and sayings. 


By paying attention to these three points, the philosophical possibility of the matter is proved i.e. it has 
been proved that the awliya’ Allah can listen to our talks and also reply to them by the Will of Allah. 
However, whether such a thing is lawful from the viewpoint of Islamic regulations or not, will be 


discussed in the fourth point to which we shall now refer. 


4. Muslims And Asking For The Fulfilment Of Their Needs From 


The Holy Spirits 


Ibn Taymiyyah and his followers with their unusual trait of opinionated judgements, deny the fact that the 
companions of the Holy Prophet (S) and those after them had asked the Prophet (S) for their needs to 
be fulfilled. Regarding this matter they say: 


gb sic cles BLA! og this ual cali Ya yall Yy laal pae 6 del alu Gyo wal oS oly 
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“No one from the past ummah either at the time of the Companions nor the period after the tabi'in 
(disciples of companions) have performed salat and dua near the graves of prophets. Never has anyone 
asked anything from them nor has anyone beseeched them either in their absence or near their 


graves. "4 


Perhaps a person unacquainted with the history of the Companions (of the Holy Prophet) and the tabi'in 
may imagine such an attribution to be true. However, referring to history will prove contrary to that. As an 


example, we narrate some instances: 


paid chia atl guit UT Jow L Jaa Coll ud I ay clad olal oy jae les (i bad lill oha 
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“During the Caliphate of ‘Umar, when there was a famine, a person came near the grave of the Holy 
Prophet (S) and said: ‘O Prophet, ask water for your people as they are being destroyed.’ Thereafter the 
Holy Prophet (S) appeared in his dream and told him as such: ‘Go to ‘Umar and send salam upon him 
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and, inform him that all will soon be satiated with water. "5 


A. Al-Samhudi continues as such: 
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“This incident shows that though the Prophet (S) is in barzakh, one can ask him to pray for us. This 
matter is of no objection because he (i.e. the Prophet) is aware of the requests of the people. Thus there 


is no hindrance if one requests him to pray for us just as he was doing in this life. ”6 


B. Al-Samhudi narrates from Al-Hafiz Abu ‘Abdullah Muhammad bin Musa bin Al-Nu'man with the chain 
of narrators ending in Ali bin Abi Talib (a) that three days had passed after the burial of the Holy Prophet 
(S) when an Arab from outside Medina came and sprinkled the soil of the Prophet's grave over his head 


and said: 
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“O Prophet! you spoke and we listened to your sayings. You received from God what we received from 
you. Among those things which was revealed upon you is this particular verse. ‘If among them anyone 
who has done injustice upon themselves comes to you and seeks forgiveness from Allah and you too 
seek forgiveness for them, then they will find Allah most -Merciful and Forgiving.'1 have done injustice 


upon myself and I have come to you (so that) you seek forgiveness for me.”7 


The writer of Wafa’ A/-Wafa’, at the end of chapter eight, narrates many incidents which show that 
pleading and asking for one's need from the Holy Prophet (S) has been the constant practice of the 
Muslims. He even mentions that Imam Muhammad bin Musa bin Al-Nu'man has written a book in this 
regard under the title of Misbah A/-Zalam fi Al-Mustaghithin bi Khayr Al-An'am fi Al-Yaqzah wa Al- 


Manam. 
C. Muhammad bin Munkadar says: 


“A man gave my father 80 dinars as a trust while he was leaving for jihad and said: “You may spend this 
money if you fall in need”. Incidentally due to high cost of living, my father utilized that money. Finally its 
owner came and demanded back his money. My father told him to come the next day and the same 
night my father went to the mosque and pointing to the grave and pulpit of the Prophet (S), he implored 
and pleaded till the early dawn. At that moment, a man appeared from the dark and said “O Aba 
Muhammad take this.” He gave a purse to my father which contained 80 dinars.” 8 


D. Abu Bakr Al-Muqri says: 
Hunger overtook Al-Tabarani, Abu Al-Sheikh and myself and we were close to the grave of the Holy 


Prophet (S). When night approached | went near the grave of the Prophet (S) and said: 


paalt all Jsu) y... 


Moments later, a person from the Alawites entered the mosque with two young men and each of them 
was holding a bag full of food.... When we finished eating the Alawi man said.... "I saw the Holy Prophet 
(S) in my dream and he commanded me to bring food for you. ”9 


E. Ibn Al-Jallad says: 


“Poverty-stricken, | entered Medina and went near the grave of the Holy Prophet (S) and said: O 


Prophet | am your guest. Suddenly | fell asleep and saw in my dream that the Holy Prophet (S) gave 
bread in my hands. "10 


Right now we are not concerned with the verity or inaccuracy of those incidents. Our point is that these 
incidents whether true or false prove that such an affair was a common one and if it was innovation or 
forbidden or polytheism and blasphemy than the fabrication and the enactors of such matters would not 


have narrated such matters which would lower them in the eyes of the people. 


We have narrated in the book Asalat A/-Ruh (The Originality of Spirit)11 in the section of ‘Connection 
(with) Spirits’, traditions that prove the authenticity of asking the holy spirits to pray. 


Here, we are bound to mention a few points: 


1. In as much as these kinds of decrees and incidents are incompatible with the temperament of a 
group, they therefore declare all to be unknown without investigating into their references and narrations. 


Does such inadmissible denial bring harm to our reasoning? 


Answer: Such an encounter with the historical events becomes the cause of interpolation of history 
because the number of these kinds of pleadings for fulfilment of needs is so numerous that one cannot 
consider all of them to be false and baseless. If someone intends to collect such narrations or stories he 


will be able to compile a thick book. 


Now let us suppose that these stories and narrations are false and baseless. But these same baseless 


claims in the entire history inform us of one fact and it is as follows: 


If these implorations and beseeching were unlawful, they would not have been fabricated and enacted 
such unlawful action in the form of honor and glorification as otherwise, their status would be lowered 


and they would be subject to the wrath and anger of the people. 


The fabrication and enactors of tradition and history strive to fabricate and enact those things which suit 
the taste of the common people. If such an action was against Qur’an and Sunnah, then it would be 
considered as polytheism and /badah by the Muslims and the fabricators would never have enacted 
them and lowered their status in the eyes of the people. 


2. Seeking help from the holy spirits either in the form of request for dua or in the form of fulfilling an 
action (Curing the sick, returning the lost one, etc.) is without any objection considering the four 


principles which we have discussed. 


The thing which was in vogue among the Muslims at the time of seeking tawassu/ of the holy spirits was 
the very request for dua or so to say, requesting the holy spirit of the Prophet to seek forgiveness for 
them from Allah and pleading for the fulfilment of their worldly and heavenly affairs. From the viewpoint 
of logic, request for fulfilment of actions like curing of the sick, freeing of the captive; solving of problems 


in life is the same as request for dua. 


3. By paying attention to the measure which we reminded you about /badah, such requests and 
pleadings are never considered as /badah of the holy spirits. This is because the person making the 
request neither believes in their divinity nor in their lordship and neither considers them as God nor as 
the one who manages the world or part of it. He also does not believe that some of the actions of God 
have been entrusted to them. Rather, they consider them to be the pure servants of Allah who have 


never committed the least offence in their worldly life. 


By paying attention to the four basic facts, one cannot doubt their power and barzakhi ability in fulfilling 
the requests of the pleaders. They are living creatures and our relation with them is well established. 
The only point is that every action and affair either in the form of du’a or other than that it is dependent 
on the Will of Allah and they are clear evidence to: 


tin éi of $I Gye Leg 


...but you will not wish unless it is wished by Allah... (Holy Qur'an, Surah Al-Insan, 76:30 and 
Surah Al-Takwir, 81:29) 


Just as in this world, 'Isa (a) could pray to God for goodness for someone or could cure by the Will of 
Allah, those who were born blind and those who suffered from leprosy, in the same manner, considering 
the fact that these powers and abilities are related to his soul and spirit and not his body, he can perform 
these same two actions (even) after his transfer to another world. However, in both the stages, the 


permission of Allah and His will is a necessary condition for receiving Grace through this channel. 


4. Even though such humility and humbleness in connection to the inerrant leaders are apparently for 
paying attention to them, yet if we tear open the inner portion of this attentiveness and the tawassul, we 
will find which really is desired and demanded by God Himself. In reality, paying attention to the cause is 
like paying attention to the ‘Causer of the causes’ and those who are having a firm step in the matter of 
behavior and dealing with the people are aware and conscious of this reality with a conscious and 


enlightened heart. 


Those who seek tawassul do not believe in the originality and independence of these causes and 
agents. Rather, they are means which God, the Causer has made them a channel and a route for 
receiving His Grace and Mercy and He, Himself, has ordered the believers for attaining as such. As 


verse says: 
a lal ae d aLa thesia Lely dn Lr aT Gail GG 


O you who believe! be careful of (your duty to) Allah and seek means of nearness to Him and 
strive hard in His way that you may be successful. (Holy Quran, Surah Al-Maida, 5:35) 


If salat, fasting and all the divine duties are alu». means, then in the same manner, the pure dua of 
Prophets and awliya’ too, by decree of the previous verse (verse related to asking for forgiveness), is 
alw means and paying attention to these means is like paying attention to the Creator of these means 


and our action is in accordance to the command of the afore-mentioned verse. 


1. Allama Balaghi has presented his valuable research about the word of ¿si in his introduction to Tafsir Aala Al-Rahman’”, 
page 34. 

2. In some of the verses the cause of their destruction is said to be a heavenly cry (Surah Hud, no. 11, verse 6) and some 
other verses mention the cause as thunderbolt (Surah Fussilat, no. 41, verse 17). In these two verses, earthquake is 
mentioned and the total of verses is such that there was a severe cry along with thunderbolt and earthquake. 

3. Refer to the book of Tadhkirat Al-Fuqaha’, vol. 3, page 232 and the book of Al-Khilaf by Sheikh Al-Tusi, vol. 1 page 47. 
In this book, he has narrated tashahhud in various forms from ‘Umar bin Al-Khattab and ‘Abdullah bin Mas'ud which all of 
them have such salam and the jurists of Ahl Al-Sunnah such as Abu Hanifa, Malik and Shafi'i have each taken one of these 
forms of tashahhud and given fatwa (verdict) upon them. 

4. Treatise of Al-Hadiyyat Al-Saniyya, page 162 (Egyptian edition). 

5. Wafa' Al-Wafa’, vol. 2, page 1371. 

6. Ibid. 

7. Wafa' Al-Wafa’, vol. 2, page 1361 

8. Wafa' Al-Wafa’, vol. 2, page 1380 (Egyptian print). He has described example of these implorations till page 1385. 

9. Ibid. 

10. Wafa' Al-Wafa’, vol. 2, page 1361. 

11. gh 543 5! gss culls! Asalat Al-Ruh az Nazare Qur'an (The Originality of Spirit from the viewpoint of Qur’an) by Ja’far 
Subhani. Published by Mo’assasa Imam Al-Sadiq, Qom, 1999. 


13. Seeking Shafa’a (Intercession) From Awliya’ 
Allah 


All of us are well acquainted with the term shafa’a. When the discussion of crime, sin and guilt of a 
person is brought up and someone else intercedes and mediates for him in order to save him from death 


and execution or imprisonment and detention, we say so and so has done shafaa for him. 


The word of shafaa has been taken from the root word ad which means ‘even’ as against siy which 
means ‘odd’. The reason that the mediation of a person for saving a sinner is known as shafaa is that 
the status and position of the one doing shafaa and his effective powers get attached (and become 
even) with the factors of salvation which is present in the person receiving the shafaa (even though it 
may be a little). Both these, with the help of one another become the cause of release of the sinful 


person. 


The shafaa of the beloved ones of Allah for the sinners is apparently because of their proximity and 
position which they have before Allah, (of course by the will of Allah and under special norms which have 


general and not personal aspects) they can mediate for the criminals and the sinners and through 
(invocation), and pleadings ask God to forgive their crimes and sins. Of course, shafaa and its 
acceptance depend on a series of conditions of which some are related to the sinful person and some to 


the circumstances of shafaa of sins. 


Shafaa in other words is the help of the beloved ones of Allah (by His will) to the one who in spite of 
being sinful has not disconnected his spiritual relation with Allah and the beloved ones of Allah. 
Moreover, this standard should always be safeguarded. 


According to one of the meanings, shafaa is: One inferior person who has the aptitude for leaping 
forward and progressing seeks help from a superior person in the form of one lawful order. However, the 
person seeking help should not, from the viewpoint of spiritual perfections, fall to such extent that he 


loses the power of advancing and the possibility of changing into a pious man. 


Right from the time of the Holy Prophet (S) till the later periods it had been the practice of the Muslims to 
seek shafaa from the true intercessors. They were always asking in their lifetime or in their death and 


such shafaa had never been objected by any of the Islamic scholars on any ground or Islamic principles. 


It was only in the 7th century A.H. that Ibn Taymiyyah with his special way of thinking, opposed this and 
many other lasting customs and traditions that were in vogue among the Muslims. Three centuries after 
him, Muhammad bin ’Abd Al-Wahhab once again raised the flag of opposition and enlivened Ibn 
Taymiyyah's school of thought with much more vigor. 


One of the point of differences of the Wahhabis with the other Islamic sects is that although they have 
accepted shafaa as an Islamic principle (like the other Muslims) and say that on the Day of Judgement 
(qiyama) the intercessors will intercede for the sinners and in this matter the Holy Prophet (S) will play a 
greater role, yet they say that no one has the right to seek shafaa from them in this world. In this matter 
they have gone to such an extreme that narrating the text of their sayings will be the source of spiritual 


discomfort. In short, they say: 


The Holy Prophet (S), the other Prophets, the angels and the beloved ones of Allah have the right of 
doing shafaa on the Day of Judgement but one should ask for shafaa from the Master of shafaa and the 


One who gives permission for that i.e. Allah and say: 
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“O God, make the Holy Prophet (S) and your virtuous servants and the Angels as our intercessors on 
the Day of Judgement.” However we are not having the right to say, “O Prophet of Allah” or “O wali of 
Allah, we ask you to seek shafaa for us. This is because shafaa is something which no one is capable 


of doing except Allah. Asking such a thing from the Holy Prophet (S) who is living in barzakhwill be a 
kind of polytheism (shirk). "1 


The Wahhabis have, with a series of notions, forbidden the seeking of shafaa from the true intercessors 
and have labelled the one who does so as a polytheist and his action as polytheism. 


Before looking into their reasoning, we shall discuss the matter from the viewpoint of Qur’an, sunnah and 


the practice of the Muslims in this regard. After that, we will examine their reasoning. 


Our Reasoning On The Logical Firmness Of Seeking Shafa‘a 


Our reasoning for the permissibility of seeking intercession (shafaa) is a combination of two matters 


which by proving them, the matter of intercession will become clear. These two matters are: 
1. Asking for shafaa is the same as asking for dua. 
2. Requesting for dua from some worthy person is a recommended (mustahab) order. 


1. Asking For Shafa'a Is The Same As Asking For Du'a 


The intercession of the Holy Prophet (S) and other true intercessors is nothing but dua and eulogy 
before Allah owing to the proximity and the position which they have before Allah. It is due to their dua 
that Allah bestows His mercy and Grace upon the sinners and forgives them. Asking for dua from one 
believer (what if it is asked from the Holy Prophet) is an approved affair and none amongst the Islamic 
scholars whether Wahhabis or Non—Wahhabis have doubt in its authenticity. 


Of course it cannot be said that the reality of shafaa in all the stations of mahshar is this very dua before 


Allah. But one can say that one of its clear meanings is dua and the one who says: 
dtl aie U edubl tll aie Gras L 


“O the one who has a position before Allah intercede for us from Allah.” 
denotes the same meaning. 


Nizamuddin Al-Nishapuri2 while interpreting the verse 


[gis Jis d Sy dips dela pidu ca 


And whoever joins himself (to another) in an evil cause shall have the responsibility of it. (Holy 
Quran, Surah Al-Nisa, 4:85) 


It is narrated from Muqatil as such: 
plua geal ca Leif alll I eliit 


“The reality of shafaa is performing dua for the Muslims.” 


It is also narrated from the Holy Prophet (S) that anyone who performs dua for his Muslim brother will be 
accepted and an angel will cry out: “The same shall be for you too.” 


lbn Taymiyyah is one of those who believed that the request for dua from a living person is correct. 
Therefore, asking for shafaa is not confined to the Holy Prophet (S) but one can make such a request 


from any believer who possesses value and esteem before Allah. 


Al-Fakhruddin Al-Razi3 is one of those who have interpreted shafaa as dua and eulogy before Allah. In 


interpreting the verse: 
ia) oii IK Gay HG LT Guill Ghats 
And ask protection for those who believe: Our Lord! Thou embracest all things in mercy. (Holy 


Quran, Surah Al-Ghafir, 40:7) 


He says: “This verse shows that the shafaa performed by the carriers of ‘arsh (Throne) is only in 


connection with the sinners.” 4 


Similarly, the shafaa of the Holy Prophet (S) and other Prophets (S) with regards to the same group (i.e. 


the sinners) is the same because Allah commands as such: 
wlinigalls Gakoa Aull Sait 
And, ask protection for your fault and for the believing men and the believing women. (Holy 


Quran, Surah Muhammad, 47: 19)5 


And Nuh (a) sought forgiveness for himself, his parents, those who had faith in him and all the believers 
who are to come till qiyama and in this way he has fulfilled his mission of shafaa.6 


This description from Al-Fakhruddin Al-Razi bears witness that he has presented shafaa to be the same 
as dua of the intercessor for the sinner and has reckoned the request for shafaa to be the same as 


request for dua. 


In the Islamic traditions (hadiths), there are clear indications that the ‘Dua’ of one Muslim for another 


Muslims is ‘Shafa ať. 


Ibn 'Abbas narrates from the Holy Prophet (S) as such: 
a dU! gad YI ipi UL gS ut Yay Users! jla (le siti wga pluses day ge Le 
“If one Muslim dies and forty men who are not polytheist, recite salat over his dead body, then Allah will 


accept their shafaa which was done in his favor.” 7 


In this tradition, the person reciting the dua is introduced as an intercessor. Now, if someone in his life- 
time requests forty of his loyal friends to be present after his death and perform sa/at and dua upon his 
dead body, he has in reality sought shafaa from them and has prepared the premises of shafaa of the 

servants of Allah. 


In Sahih Al-Bukhari there is a chapter entitled as: 


pads gl gl dual aloyl I gaiil I] 
“When the people would ask their Imam to intercede (do shafaa) and plead before Allah to descend 
rain, he (i.e. the Imam) would not reject their demands.” 


Also, there is a chapter entitled as: 


Leadll sic coluolly gS pital! pidit 15) 


“Occasions when the polytheists demanded shataa from Muslims at times of famine. ”8 


Narration of these two chapters is evidence that request for shafaa is the same as request for dua and it 


should not be interpreted in another way. 


Till here, one pillar of reasoning has been clarified and that is, the reality of seeking shafaa is nothing 
but requesting dua. Now we should engage ourselves in describing the second pillar of reasoning and 
that is asking from one brother-in-faith (what if it is asking the Awliya’ Allah) is a desirable and 


recommended action. 


2. Qur'an And Request For Du'a From Worthy People 


The verses of Qur’an bear witness that when the Prophets seek forgiveness for the people it is very 


effective and beneficial such as the following verses: 


mhall Gabelsally dell ST 


And ask protection for your fault and for the believers. (Holy Qur'an, Surah Muhammad, 47: 19) 
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And pray for them, surely your prayer is a relief to them. (Holy Quran, Surah Al-Tawbah, 9: 103) 


If the dua of Prophet (S) has such benefit for man then what is the harm if one requests him to pray as 
such for him? On the other hand, request for dua is nothing but request for shafaa. 
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And had they, when they were unjust to themselves, come to you and asked forgiveness of Allah 
and the Apostle had (also) asked forgiveness for them, they would have found Allah Oft- 
returning (to mercy), Merciful. (Holy Quran, Surah Al-Nisa, 4:64) 


ByJ le (they come to you) it means that they would come and ask the Prophet (S) to pray and seek 
forgiveness. If it means something else then their coming will be useless and in vain. Moreover, the 
honor of meeting the Prophet (S) and asking him to pray is itself a witness of the spiritual transformation 
which prepares the ground for acceptance of prayers. The Holy Qur’an narrates from the sons of Ya'qub 
(a) that they requested their father to seek forgiveness for them and Ya'qub (a) too accepted their 


request and acted upon his promise. 


or Aue 
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They said: O our father! Ask forgiveness of our faults for us, surely we were sinners. He said: I 
will ask for you forgiveness from my Lord. (Holy Qur'an, Surah Yusuf, 12:97) 


All these verses show that requesting the Prophet (S) and other virtuous ones to perform dua which is 
the same as requesting shafaa, is not having the least objection from the viewpoint of Islamic standards. 
For the sake of brevity, we have not narrated the traditions regarding request of dua from the virtuous 


ones. 


Islamic Traditions (Hadiths) And The Path Of Companions 


The famous traditionist, Al-Tirmidhi and the writer of one of the Sihah of the Ahl Al-Sunnah narrates 


from Anas as such: 


Llyall de Jli Gabi oyl cals Jeli LÍ Jaai Lola a gy I edulis oi Cull cul 


(Anas says): “I requested the Holy Prophet (S) to ask shafaa for me on the day of Judgement and he 
accepted and said, “I shall request your shafaa. | asked: “Where should | find you? The Prophet said: 
‘Find me near Sirat (bridge over Hell)."9 


With his mild disposition, Anas requests for shafaa from the Holy Prophet (S) and he too accepts it and 
gives him glad tidings. Sawad bin Qarib was one of the Companions of the Holy Prophet (S). In the 
contents of one of his poems, he seeks intercession from the Prophet (S) and says: 


i on alg ye Suid gies elii 55 Y ag Ladd I osi 
‘O' the honorable Prophet! you be my intercessor on the Day of Judgment, the day when the shafaa of 


no one will be useful and beneficial to Sawad bin Qarib.”10 


Before the Holy Prophet's (S) birth, a person by the name of Tubba’ from the tribe of Al-Himyar had 
heard that soon a Prophet was going to be appointed by God in the Arab territory. Before dying, he 
wrote one letter and requested his near ones that if the day came when such a prophet was sent, then 


they should hand over his letter to him. In this letter, he had written as such: 
duit Yy LLM agi I Ad AS aT ol ols 


“Though my age was not loyal and | died before seeing you, ask my shafaa on the Day of giyama and 


do not forget me.” 


When the letter was handed to the Holy Prophet (S) he said thrice: 
Lall EY! axis La yo 


“Congratulations to Tubba, my pious brother.” 11 


If request for shafaa was polytheism then Holy Prophet (S) would never have addressed him as his 
brother and would not have thrice congratulated him. 


Seeking Shafa'a From The Dead 


Last section of traditions indicated that seeking shafaa from the true intercessors in their lifetime is 


absolutely correct. 


Now, we shall mention two traditions that show that the companions of the Holy Prophet (S) used to 


seek shafaa from him even after his demise. 


1. Ibn 'Abbas says: When Amir Al-mu'minin (a) finished giving ghus/ (ablution) and kafan (shroud) to the 
Holy Prophet (S), he uncovered the face (of the Prophet) and said: 


“May my mother and father be sacrificed; you are chaste and pure in life and in death. Remember us 


near your Lord. "12 
2. When the Holy Prophet (S) passed away, Abu Bakr uncovered his face and kissed him and said: 


“May my father and mother be sacrificed; you are chaste and pure in life and death. Remember and 
think of us near your Lord.” 13 


The aforesaid traditions show that seeking shafaa of the intercessor makes no difference whether the 
intercessor is alive or dead. Thus, by paying attention to these verses, traditions and the continuing 
custom of the Muslims in all the ages, the matter of seeking shafaa becomes self-evident and one 
should never be in slightest doubt with regards to its integrity. Moreover, the companions of the Holy 
Prophet (S) were requesting the Holy Prophet (S) to pray for them even after his demise and if request 
for dua (prayers) after his demise is correct, then request for shafaa too which is one kind of request for 
dua is proper and correct. 14 


1. Al-Hadiyyat Al-Saniyya, 2nd treatise, page 42. 

2. Nizamudddin Hasan Al-Nishapuri (d. 1328 A.H. / 1910 A.D.) was a Persian mathematician, astronomer, jurist, exegete, 
and poet originally from Qom. He wrote many famous books including exegesis of Qur'an Tafsir Al-Gharaeb Al-Qur’an 
(hall Git all suai) which is a commentary on the wonders of Qur'an in exegesis a.k.a. Tafsir Nishapuri. 

3. Fakhruddin Razi (1150 - 1210 A.D.) was a famous Sunni Shafi’i Ash’ari Muslim theologian and philosopher from 
Khorasan. He was born in Rey and died in Herat. He was known as Sultan Al-Mutakallimin (Prince of the Rhetoricians) and 
Imam Al-Mushakkikin (Leader of the Skeptics). He wrote several books including Tafsir Al-Kabir a.k.a. Mafatih Al-Ghayb 
and ‘Aja’ib Al-Qur’an. 

4. Since the end of the verse says: "sisal! lic «gis' and protect them from the torment of Hell.(40:7) 

5. Surah Muhammad, Ayah 19, as a decisive evidence bears witness to the inerrancy of the Holy Prophet (S) and other 
Prophets, naturally the word sin means something else for them. We have written the description of this section in Vol. 5 of 
the exegesis of Manshur Javid which is the first topic wise exegesis in Persian. 

6. My Lord! Forgive me and my parents, and whoever enters my house in faith, and the faithful men and women.(Holy 
Qur'an, Surah Nuh, 71:28) 
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7. Sahih Muslim, vol. 3, page 54. 

8. Sahih Al-Bukhari, vol. |. 

9. Sunan Al-Tirmidhi, vol. 4, p. 42. Chapter of: "Llall oli piel L" 
10. Qamus Al-Rijal, under the section s!5. (Sawad). 


11. Manaqib Ibn Shahr Ashub, vol.1, p. 12; Bihar Al-Anwar, vol. 15, p. 314. 

12. Nahj Al-Balagha, Sermon no. 230. 

13. Kashf Al-'Irtiyab, page 265 narrated from Khulasat Al-Kalam. 

14. For more details refer to the book Shafa’a in the realm of Reason, Qur'an and Traditions written by (this) author. In this 
book, you will find 100 traditions (45 traditions from Ahl Al-Sunnah and 55 traditions from Shi'a books). 


14. Examining The Reasoning Of Wahhabis 
About The Prohibition Of Seeking Shafa'a 


In the previous chapter, we became acquainted with the permissibility of seeking shafa‘a with logical 
reasons. Now it is time to learn about the reasoning of the opponents with regards to such request for 
shafa’a. The group of opposition has prohibited seeking of shafa’a with their particular way of thinking 


which we shall now discuss in brief. 


1. Seeking Shafa’a Is Shirk (Polytheism) 


By shirk they mean shirk in ibadah and present seeking of shafa’a to be ibadah of the intercessor. In 
chapter 9 we had discussed in detail about ibadah and have clarified that requesting and asking 
someone and or seeking shafa’a will be counted as ibadah only when we believe the other person to be 
dt God, w, (Lord) and the one who is managing the world or is the source and master of divine affairs. If 
it is not as such then any kind of request and asking any kind of respect and honor will never be counted 
as ibadah. 


The one who seeks shafa’a from the true intercessors before Allah (where Allah has permitted them to 
do shafa’a) consider them as an intimate and chosen servants of Allah where they are neither God nor 
the divine affairs such as forgiveness and shafa’a have been transferred to them so that they are able to 
willfully and without the permission of Allah, do shafa’a and forgive whomsoever they wish. 


Within the framework of ‘Permission of Allah’, these divine people can seek forgiveness and mercy for 
those particular people who still have spiritual relation with God and their spiritual connection with the 
divine intercessors has not yet been discontinued. And such a request from someone who does not 


reckon the intercessor to be more than an intimate servant can never be considered as ibadah. 


Of course, we remind you that if such a request (of intercession) to the intercessor who is dead amounts 


to ibadah then the same request to a living intercessor too should be counted as /badah. 


However, in the previous discussion we pointed out that Qur’an and traditions command the Muslims to 


approach the Holy Prophet (S) and request him to seek forgiveness for themselves. And such a request 


is nothing but seeking shafa’a from him in his life-time and it is impossible that one action which is 


polytheism in one period turns into a monotheistic action in another period. 


To elaborate further, they say: Shafa is the act of God and in better terms, is the right of God and 
asking others about something which is related to His action will amount to fbadah of that person. They 
speak the same about asking for shifa’ (cure) of the sick and other similar things from the beloved ones 
of God and say: Such kinds of requests are requests for the acts of God and naturally it will be like doing 
his ibadah. 


By paying attention to the previous discussions, the reply to this reasoning becomes absolutely clear and 
it is as such: None amongst the Muslims have differences in this general rule and universal measure 
and all agree that asking others about the actions of Allah will be counted as ibadah and involves the 
belief in divinity and Lordship. But the main point of our discussion is: What is meant by ‘action’ of God? 
The Wahhabi writers during these three centuries have not explained the standard for the ‘acts’ or 
‘action’ of God without which the reasoning will be brought to naught. 


In the discussion about the definition and limitation of ibadah we reminded you that in many verses of 
Qur'an, the actions which are specific to God have also been attributed to other than Him. For example, 
giving death which is a specific action of God as mentioned in Surah Al-Mu'minun: 


3 a o3 4 3, 
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He is one who gives life and Death (Holy Qur'an, Surah Al-Mu'minun, 23:80) 


is also attributed to (someone) other than Him as mentioned in another verse as such: 


PAR a aoh z 
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Until when death comes to one of you, our messengers cause him to die. (Holy Quran, Surah Al- 
An'am, 6:61) 


Until the time death overtakes one of them, our messengers take away their souls. It is not only this 
action (i.e. ‘giving death’) that is specifically the action of God and is attributed to (someone) other than 
Him but in fact, a portion of the actions of God and those things that should be asked only from God 


have been permitted to be asked from someone other than Him. 


For example: Qur'an commands the Muslims to say day and night (in ritual prayers while reciting Surah 
Al-Fatihah: issu SU Aai Ju! Only from Thee do we seek help 1:5) but at the same time in another 
verse it commands us to seek help from (something) other than Him like sa/at and patience, as verse 


says: 


r Be 


Cult fe ÝI iusi Gils E axel ually liil 


And seek assistance through patience and prayer, and most surely it is a hard thing except for 
the humble ones. (Holy Quran, Surah Al-Baqarah, 2:45) 


If we wish to narrate those verses that are specific to Allah, but are attributed to other than Him, then our 
discussion will lengthen. 1 What is necessary is to solve the controversy through Qur’anic insight and 


acquire the actual meaning of Qur’an and it is as such: 
Each of these affairs irrespective of our request has two forms: 


1. A ‘doer’ performs an action without relying on a creature, without acquiring power from any position 
and without obtaining the will of anybody, For example, he gives death to a living creature or helps a 


creature. 


2. A ‘doer’ performs the same action by relying on a superior being, by acquiring power from a higher 
position and obtaining His permission. The first affair is the affair of God and the second a human or 
non-divine affair. This is a general yardstick for distinguishing the divine action from the non-divine 


ones. 


The divine actions such as giving life, death, cure, sustenance etc., are invariably those actions for which 


the doer is needless of anything in performing them. 


On the other hand, a non-divine action is that action which the doer has to depend on a superior and 
higher creature than him and without His Power and Will, is not able to perform that action. 


By paying attention to this principle, it becomes clear that the shafa’a which is the special right of Allah is 
different from that shafa’a which is sought from the virtuous people. 


Allah is needless from all angles in these actions whereas the virtuous one put them into operation only 


under the light of His wise Will and Permission. 


Whenever shafa’a is sought from the Awliya’ Allah in the first sense, then in such a case, the divine 
action is asked from someone other than God and such an asking will be reckoned as ibadah. 


However, if shafa’a is sought from them in the second sense i.e. a limited and permitted shafa’a which is 


in the form of one acquired right, then in such a case, a non-divine action is asked from them. 


By paying attention to this yardstick, the fists of the fallacious writers of Wahhabis will open up and it 
becomes clear that such kind of requests, most common being request for shafa’a and others such as 
shifa' (cure) and the like of it takes place under two forms and no virtuous monotheist will request such 
an action in the first form and no one, no matter how little Islamic knowledge he possesses, will ever 


reckon them to be the ones managing this world or the ones in charge of the system of creation. 


Moreover, they do not (even) reckon them to be such creatures to whom God has entrusted His position 
and His actions and do not imagine that in the actions of shafa’a and fulfilment of needs they are 


unlimited and unconditional. 


In short, asking for a limited and authorized shafa’a is the action of a man from man himself and is not 
asking for the Acts of God from someone other than Him. 


We shall speak about the ‘action of God’ and its special features in the near future. 


2. The Shirk (Polytheism) Of The Polytheists Was Due To Their 
Seeking Of Shafa’a From The Idols 


The second reasoning which the Wahhabis give for the prohibition of shafa’a is this that God has 
labelled the idol-worshippers of Hijaz as polytheists because of their seeking of shafa’a from the idols; 
their crying and wailing before them and their request (to them) to act as mediators, The following verse 


bears testimony to this: 


E EE 4 4 $, oR ER 7 
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And they serve beside Allah what can neither harm them nor profit them, and they say: These are 
our intercessors with Allah. (Holy Quran, Surah Yunus, 10:18) 


Therefore, any kind of shafa‘a from other than God will be polytheism and worshipping of the 


intercessor. 


Reply 


Firstly, this verse is never an indication of what they say and if the Qur’an calls them as polytheists it is 
not because they were seeking shafa‘a from the idols but because they worship them (idols) and finally 
reaching the stage of seeking shafa‘a from them. 


If seeking shafa’a from the idols did really amount to their worship then, in addition to the sentence 
gatas there was no reason to bring the sentence: 


Ui gladus oY Ga Cy 5] ods 


..and they say: These are our intercessors...(Holy Qur'an, Surah Yunus, 10:18) 


That these two sentences have come in a parataxis form in this verse shows that the matter of ibadah 


(worship) of the idols was different from the matter of seeking shafa’a from them. Worshipping of the 


idols is the sign of polytheism and dualism and seeking shafa’a from the stones and wood is reckoned to 
be a foolish act, devoid of any logic or reason. 


This verse never shows that seeking shafa‘a from the idols amounts to worshipping them so that we may 


say that seeking shafa’a from the true beloved ones of Allah is the sign of worshipping them. 


Secondly, even if we assume that the reason of their polytheism was due to their seeking of shafa’a' 
from the idols yet, there exists a vast difference between their seeking of shafa‘a and the seeking of 
shafa’a of the Muslims. They reckoned the idols to be the masters of shafa’a and the absolute 
authorities in the matters related to shafa‘a and ‘forgiveness of sins’. Perhaps God has discharged 
Himself from these affairs and has entrusted them to the idols. 


Such a shafa‘a will naturally be (like) worshipping them because they were seeking shafa‘a from them by 
having belief in their divinity, lordship and their being the source of divine affairs. On the other hand, a 
Muslim seeks shafa‘a and requests for dua from the beloved ones of Allah as one esteemed and 
honorable one (of Allah) and as one authorized servant of Allah in the matter of shafa’a. Thus, 


considering these two forms as one and the same is far from justice and realism. 


3. Request For Fulfilment Of Need From Someone Other Than 
Allah Is Forbidden 


The third reason which the Wahhabis give for the prohibition of the matter of seeking shafa’a from the 
divine leaders is this that by specific decree of Qur’an, we should not, in the position of dua, call anyone 
other than Allah. And asking for shafa’a from other than God is one kind of asking (for fulfilment of 


needs). 


The Holy Qur’an says: 


or ve 


Gaf alll ga leai fó 


Then do not call anyone with Allah (Holy Quran, Surah Al-Jinn, 72:18) 


If on the one hand it is said that calling someone other than Allah is forbidden and on the other hand the 
matter of shafa’a of the Awliya’ Allah has been established, then the way of concluding is to say that we 


should seek shafa’a of the divine leaders from God and not from themselves. 


The proof that such callings is ibadah and worship is the following verse of Qur’an: 


z veG,, 7 A og, 2y or A A o r? pph ot o zL b fe 
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Call upon Me, | will answer you; surely those who are too proud for My service shall soon enter 
hell abased. (Holy Quran, Surah Al-Ghafir, 40:60) 


Attention is required in the beginning of the verse; the word and in the end the word has come which 
shows that ‘calling’ and worship give one and the same meaning. In the books of traditions too, we find 


as such: 
čala! ee ele! 


“Dua is the brain of ibadah (worship). ”2 


Reply 


Firstly, the verse which has prohibited seu (calling) of someone other than God in the sentence hyesi 4 
does not refer to absolute calling and requesting. Instead, this prohibition (of ses) refers to the 
prohibition of worshipping someone other than God; the reason being the preceding verse which says 
dt se Liadh ly This sentence shows that by = es (in this verse) is meant some specific — 5e8 which is 
accompanied by worship and a rising which is mixed with unlimited humility and lowliness in front of the 
one whom they consider as God of the Universe, Lord of the worlds and the absolute authority in 


creation.3 


And such a bond does not exist in the matter of seeking shafa‘a from someone in whom Allah has 
bestowed such a right to give shafa‘a by His will. 


Secondly, what has been prohibited in the verse is ‘calling someone along with Allah’ and ‘considering 
him at His level’, as the word of 4t!f ae is a clear evidence to this fact. If someone requests the Holy 
Prophet (S) to pray for him, that Allah may forgive his sins or fulfil his needs, then he has not called 
anyone along with Allah. Rather, the reality of this calling is nothing but the calling of Allah. 


If asking for fulfilment of needs from the idols is introduced as polytheism in some of verses, it is 
because they reckoned them to be the small gods, the authorities in all or some of the divine affairs and 
the ones who are powerful enough to fulfil their needs. Therefore, the Qur'an criticizes such ideas and 


says: 
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And those whom you call upon besides Him are not able to help you, nor can they help 
themselves. (Holy Qur'an, Surah Al-A'raf, 7: 197) 


The Qur'an also says: 


AA zot 
J 
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Surely those whom you call on besides Allah are in a state of subjugation like yourselves. (Holy 
Quran, Surah Al-A'raf, 7: 194) 


In short, the polytheists imagined the idols to be small gods and believed them to be absolute 
possessors of divine actions. However, asking ‘shafa’a and dua from someone whom God has granted 


such a right and position is devoid of such stipulations. 
Thirdly, calling is having a much wider and comprehensive meaning and is occasionally used 
metaphorically in ibadah (worship) such as the verse 


pl Cepia! ses 


Call Me, and I will hear you! (Holy Qur'an, Surah Al- Ghafir, 40:60) 


and the tradition sult! ee leatt. However, such partial usages in metaphorical form is no reason that we 
always interpret w es in the meaning of worship and condemn the request for fulfilment of need and dua 


from someone (in a reasonable manner) as polytheism. 


Moreover, the actual meaning of {wss is ‘to call’ which sometimes takes the shape of ‘ibadah and mainly 
gives the meaning of calling others (and not fbada). 


Later, we shall have a chapter on the meaning of 4 <4 in Qur’an and will prove that every 4 se. (calling) 


and pleading is not accompanied with ibadah and worship. 


4. Shafa’a Is The Special Right Of Allah 


The following verse shows that shafa‘a is the right of Allah and as such, what meaning can we derive 
other than this? 


lara Zeal oi i oles ¥y Us GSI TiS yhof UE mea it 5h bye Lyi a 
Or have they taken intercessors besides Allah? Say: what! even though they did not ever have 
control over anything, nor do they understand. Say: Allah's is the intercession altogether. (Holy 


Quran, Surah Al-Zumar, 39:43-44) 


Reply 


The sentence Úpa% AEWA dit does not mean that only God gives shafa’a and that no one else is having 


the right of shafa’a. This is because undoubtedly, God never asks anyone to do shafa’a for someone 
else. Rather, it means that God is the original Owner of shafa’a and not the idols; since the one who 
possesses wisdom and ownership of all things becomes the owner of shafa’a and not the idols whom 


they worship which are devoid of both these qualifications. As Qur’an says: 


Say, "Even though they do not possess [power over] anything... (Holy Quran, Surah Al- Zumar, 
39:43) 


Therefore, the pivot of discussion of this verse is that God is the Owner of shafa’a and not the idols and 
in whomsoever He sees worth and merit, He gives the right of shafa’a (and not to the idols). Therefore, 
this verse has no relation with the topic of our discussion because the Muslims consider only God as the 
Owner of shafa‘a and not the beloved ones of God. They believe that only those who are having His 
permission can do shafa’a and not everybody. They also believe that by the decree of verses and 
traditions, God has authorized the Holy Prophet (S) to do shafa’a. Thus, they seek shafa‘a from him as 
one authorized person (and not as the Owner of shafa’a). As such, what is the relation between the 


discussion and the contents of this verse? 


5. Seeking Shafa’a From The Dead Is Useless 


Their last reasoning is that seeking shafa’a from the Awliya’ Allah is (like) seeking fulfilment of needs 
from the dead who are lacking the hearing sense. The Holy Qur’an explains the dead to be unworthy. As 
it says: 


o A 
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Surely you do not make the dead to hear, and you do not make the deaf to hear the call when 
they go back retreating. (Holy Quran, Surah Al-Naml, 27:80) 


In this verse, the Holy Qur’an likens the polytheists to the dead and informs us that just as the dead are 
not capable of understanding, in the same manner; it is not possible for you to make this group to 
understand. If the dead were capable of speaking and hearing, then it was not proper to compare the 
dead-hearted polytheists to the group of dead people. 


P 
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Surely Allah makes whom He pleases hear, and you cannot make those hear who are in the 


graves. (Holy Quran, Surah Al-Fatir, 35:22) 


The analysis of this verse is the same as the analysis of the previous verse. Thus, seeking shafa’a from 


a person is like seeking (Something) from an inanimate object. 
Reply 


This group always finds fault with the other sects of Islam through the door of shirk (polytheism) and as 
supporters of monotheism, they seek to label others as kafir (unbelievers). But, in this analysis, they 
have changed the form of this discussion and have presented the matter of uselessness of paying 


attention to the awliya’. However, they are completely unaware that: 


The Awliya’ Allah by the blessings of rational4 and narratives reasoning, are alive and living. The 
objective of this verse is not to prove that the bodies which have been laid to rest are not capable of 
understanding and anybody from which the soul has been detached, is unable to perceive and 
understand and turns into an inanimate object. 


However, it should be known that what we address is not the hidden body inside the grave but the pure 
and living spirits which are living with barzakhi bodies in the world of barzakh and are, as per the Qur’an, 
alive. We seek shafa’a from these spirits and not the concealed bodies in the soil. 


If the dead and the hidden bodies inside the soil are not capable of understanding, it does not mean that 
the spirits (and their good influence) which according to Qur’an are alive and receiving their sustenance 


in another world are incapable of understanding. 


If we say salutations or seek shafa’a and or speak to them, our attention is directed to those holy and 
living spirits and not the hidden bodies inside the soil. If we go for Z/yarat (visit) of their graves, houses or 
place of living, it is because we wish by this way, to prepare ourselves for establishing a spiritual 
relationship with them. Even if we become aware that their bodies have changed to soil (though the 
Islamic traditions prove contrary to that) still we will seek of reach such instances so that in this way, we 


prepare for our relationship with these pure spirits. 


1. Refer to the book Manshur Javid, vol. 2, Section of "Limitation of ibadah". 
2. Reported from Prophet (S). Bihar Al-Anwar, vol. 93, page 300. 


3. In fact the meaning of the verse is fast aut a I 94123 M4 as mentioned in another verse: 
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Those who do not invoke another deity besides Allah.. (Holy Quran, Surah Al-Furqan, 25: 68) 

4. The reasons for abstraction (non-material existence) of soul from matter after the separation of body and its 
needlessness from material body demands that the soul of man continues and enjoys perception after death too. By 
providing several reasons, the great Islamic philosophers have proved the eternity of the soul and its superiority over matter 


and have not left any ambiguity for any impartial person. 
5. The verses of Qur'an, for example, Surah Aale Imran: 169, 170; Surah Nisa: 41, Surah Ahzab: 45, Surah Al-Mu'minun: 


100 and Surah Ghafir: 46 prove that life after death continues and we have discussed this matter in the earlier text and 
chapters. 


15. Is Belief In Invisible Power The Basis Of 
Shirk (Polytheism)? 


There is no doubt that a sincere request for fulfilment of needs is possible only when the person making 
the request reckons the requested person or entity to be powerful and capable enough to fulfil his need. 
Sometimes, this power is an apparent and a physical one such as when we ask someone for water and 


he fills the vessel with it and hands it over to us. 


Sometimes too, this power is an invisible power, far from the natural channels and beyond the domain of 
physical laws. For example, a person believes that Imam Ali (a) could lift the door of the fort of Knaybar 
which was not within the power of an ordinary man and pull it off not by human power but by an unseen 
power. Or that 'Isa (a) could, by his curative healing, cure the incurable disease without the use of 


medicine or any kind of operation. 


If belief in this unseen power is such that it is supported by the Power and Will of Allah, it will be similar 
to the belief in the physical power which does not involve shirk (polytheism). This is because the same 
God who has placed the physical power in that particular person also gives the unseen power to another 
person but without assuming the creature to be the Creator and without taking that person to be 
independent of God. 


The Views Of Wahhabis 


They say: If someone asks one of the Awliya’ Allah, whether dead or alive, to cure his sick ones or to 
find his lost ones or to help him in repaying his debt, such requests involve the belief in the sovereignty 
and power (of the one whom he asks) where he is prevailing over the natural system and the laws in 
force in the world of creation. Belief in such sovereignty and power of someone other than God is the 
same as the belief in the divinity (Godliness) of that person and asking something from him under this 
bond will be shirk (polytheism). 


If a thirsty person in the desert asks for water from his servant, he has observed the order prevailing 
over the laws of nature and such an asking will not be shirk (polytheism). However, if he asks water from 
a Prophet (S) or an Imam who is concealed under the soil or lives in some other place, then such a 
request involves the belief in his unseen sovereignty (of providing him with water without the physical 


causes and means) and such a belief is exactly the same as the belief in the divinity of that person. 


Abu Al-'A'la Al-Mawdudi1 is the one who has emphasized this matter and says: 
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“The reason that man calls God and beseeches Him is because he thinks Him as the One possessing 
sovereignty over the laws of nature and dominance over such power which is outside the scope of the 


influence and limits of physical laws. ”2 


Our Viewpoint 


Their basic mistake is that they imagine the belief in the unseen power of someone to be absolute 
source of polytheism and dualism. They have neither wished nor have been able to differentiate between 
the power which is dependent on the sovereignty of God and the power which is independent and 
separate from God. The shirk (polytheism) which they speak about is related to the second one. 


The Holy Qur’an very explicitly mentions the names of some personalities who all possessed unseen 
powers and command of their will was dominant over the laws of nature. We shall mention here, from 


the viewpoint of Qur’an, the names of those Awliya’ Allah who possessed such powers. 


1. Unseen Sovereignty Of Yusuf (a) 


Yusuf (a) tells his brothers as such: 
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Take this my shirt and cast it on my father's face, he will (again) be able to see.” (Holy Quran, 
Surah Yusuf, 12:93) 


And so when his command was carried out: 
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Then, as the harbinger of happy news arrived and put the garment over his face his eyesight was 
restored. (Holy Qur'an, Surah Yusuf, 12:96) 


Apparently, this verse shows that Ya'qub (a) regained his sight owing to the will and acquired power of 
Yusuf and this action was not the direct act of Allah. Rather, it was the act of Allah through some 


channel; otherwise there was no reason for Yusuf to order his brothers to put his shirt over their father's 


face. Instead, it was enough for him to just pray. This action is nothing but the appropriation of the 
representative of Allah over a part of the world but by the Will of Allah and such a representative is the 


possessor of unseen sovereignty which Allah gives in special circumstances. 


2. Unseen Sovereignty Of Musa (a) 


Musa (a) is ordered by Allah to strike his staff upon a mountain so that twelve fountains i.e. the number 
of tribes of the sons of Israel, come out of it. As the Qur’an says: 
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Strike the rock with your staff. So there gushed from it twelve springs. (Holy Quran, Surah Al- 
Baqarah, 2:60) 
In another place he is charged with striking his staff over the sea so that every drop of it becomes the 
size of mountain for the Bani Israel to pass. As Qur’an says: 
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Then we revealed to Musa: Strike the sea with your staff. So it had cloven as under, and each 
part was like a huge mound. (Holy Quran, Surah Al-Shu ara, 26:63) 


Here, one cannot imagine that the will and wish of Musa (a) and the striking of his staff played no role in 


the appearance of the fountains and mountains. 


3. Unseen Sovereignty Of Sulayman (a) 


Prophet Sulayman (a) is a great beloved one of Allah who possessed wide unseen Powers and because 
of this great Divine Bounty, he has been described with the sentences JS cm lisighs in Surah Al-Naml, 
no. 27, verse 16 and the details of these bounties and talents have come down in Surah A/-NamI, no. 
27, verse 17 to 44, Surah Saba, no. 34, verse 12, Surah Al-Anbiya, no. 21, verse 81 and Surah Saad, 
no. 34, verse 36-40. Referring to these verses will acquaint us with the magnificence of the gifted 
powers of Sulayman. In order that the readers become aware of these powers, we shall mention some 
of the verses related to this wa/i Allah so that it becomes clear that belief in the unseen power of the 
servant of Allah is a matter which Qur'an itself has pointed out. 


From the viewpoint of Qur’an, Sulayman (a) had dominancy over the Jinns and birds and was aware of 


the languages of the birds and insects; as Qur’an says: 
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And Sulayman was Dawud's heir, and he said: O men! we have been taught the language of 
birds, and we have been given all things; most surely this is manifest grace. And his hosts of the 
jinn and the men and the birds were gathered to him, and they were formed into groups. Until 
when they came to the valley of the Nami, an ant said: O Naml! Enter your houses, (that) 
Sulayman and his hosts may not crush you while they do not know. So he smiled, wondering at 
her word, and said: My Lord! Grant me that I should be grateful for Thy favor which Thou hast 
bestowed on me and on my parents. (Holy Quran, Surah Al-Naml, 27: 16-19) 


If you refer to the story of ‘Hud’ in Qur’an which was given charge by Sulayman to deliver his message 
to the Queen of Saba, you will be astonished by the unseen power of Sulayman. Therefore it is 


requested that you kindly refer and ponder deeply over Surah Al-Naml, verses 20-44. 


According to the specification of Qur'an, Sulayman possessed unseen dominancy and the movement of 


the wind took place as per his wish and command. As the verse says: 
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And (We made subservient) to Sulayman the wind blowing violent, pursuing its course by his 
command to the land which We had blessed, and We are Knower of all things. (Holy Quran, 
Surah Al-Anbiya, 21:81) 


The point which is worthy of attention is the sentence ool gsi which shows that the wind was blowing 
as per his command. 


4. 'Isa (A) And His Unseen Sovereignty 


By examining the verses of Qur’an, one can follow the unseen power of 'Isa (a). For indicating his power 


and position, we present here some verses. The Holy Qur'an narrates from ‘Isa (a) as such: 
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I create you out of dust like the form of a bird, then I breathe into it and it becomes a bird with 
Allah's permission and I heal the blind and the leprous, and bring the dead to life with Allah's 


permission and | inform you of what you should eat and what you should store in your houses, 
most surely there is a sign in this for you, if you are believers. (Holy Qur'an, Surah Aale Imran, 
3:49) 


If 'Isa (a) relates his actions to the Will of God, it is because no Prophet is the possessor of such 
authority without the Will of God. As verse says: 
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And it is not in (the power of) an apostle to bring a sign except by Allah's permission. (Holy 
Qur'an, Surah Al-Rad, 13:38) 


On the other hand, 'Isa (a) attributes the unseen actions to himself and says: | cure, | make alive, | give 
the news. The words »Sisil < tal < & 4 which are all pStie dau (the first person) bear witness to this fact, 
it is not only Yusuf, Musa, Sulayman and 'Isa (a) who possessed unseen powers and supernatural 
sovereignty but a group of prophets3 and angels possessed and still possess unseen sovereignty and 
Qur'an describes Jibra'eel as cgi! asus (mighty in power) and the Angels as Íp of ysl (regulator of 
affairs). 


In Qur’an, the Angels have been introduced as the managers of the affairs of the world, the takers of the 
lives of people, the protectors and guards of the people, the writers of deeds, the destroyers of sinful 
nations and tribes, etc., etc. Those who have the basic knowledge of Qur’an are aware that the Angels 
possess unseen power and by relying on the Will and power of Allah, they perform extra ordinary acts. 


If belief in unseen sovereignty involves (belief of) divinity in that person, then, as far as the Qur’an is 


concerned, all of these prophets and angels should be introduced as ät gods.4 


As mentioned before, the solution to this dilemma lies in this that one should differentiate between 
‘independent power’ and ‘acquired power’. Belief in independent power (of a creature) is the source of 
shirk (polytheism) in all the circumstances whereas belief in acquired power with regards to any action is 


monotheism. 


So far, it has been clarified that belief in the unseen power of the awliya’ Allah along with this belief that 
they are dependent on the eternal Power of God and are only the channels appointed by God, is not 
only far from shirk (polytheism) but is purely (tawhid) monotheism. The basis of tawhid is not this that the 
actions which are dependent on the natural powers are related to man and the actions that are 
dependent on the unseen powers are related to God. Rather, the reality of tawhid is to believe that all 
the powers whether dependent on natural powers or dependent on unseen powers are all related to God 


and manifest Him to be the prime source of all types of powers and strength. 


Now it's time to discuss the matter of asking extraordinary actions from the Awliya’ Allah.5 


Is It Shirk (Polytheism) To Request For Extra-Ordinary Actions? 


Any phenomenon, as per the laws of cause and effect, has a cause for itself and the existence of sucha 
phenomenon is not possible without that cause. As a result, no phenomenon remains without a cause in 
this Universe. Miracles and wonders of the Prophets and other awliya’ too are not without a cause. The 
only thing being that there is no natural and physical cause for them and this differs from saying that 


there is no cause (at all) for them. 


If the staff of Musa (a) is changed into a snake, or the dead are made alive by ‘Isa (a) or the moon is cut 
into two halves by the Holy Prophet (S) of Islam and the pebbles start glorification of God in the hands of 
the Holy Prophet (S), etc., are all with some cause. The only point is that in these cases, the natural 
causes or the well-known physical causes are not at work and it is not that they are basically without a 
cause. 


Sometimes it is thought that asking natural actions from someone is not polytheism but asking some 


extraordinary acts from him is polytheism. Now we shall examine this very view. 


Reply 


The Holy Qur’an mentions instances where in the Prophets and others have been asked to perform a 
series of extraordinary acts which are outside the scope of natural and physical laws. The Holy Qur’an 
narrates these requests without criticizing any of them. For example, the tribe of Musa (a), as per the 
stipulation of Quran, turned towards Musa (a) and asked water and rain from him so that they could be 


saved from the severe famine. As the Qur’an says: 
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...And we revealed to Musa when his people asked him for water: strike the rock with your staff... 
(Holy Qur'an, Surah Al-A'raf, 7: 160)6 


It is possible that it may be said that there is no objection in asking extraordinary acts from a living 
person but our point concerns such request from dead people. However the reply is obvious since, life 
and death cannot bring any change in any action which is in accordance with the principle of 
monotheism such that we declare one to be polytheism and the other as monotheism. Life and death 


can have effect on usefulness or un-usefulness but not on polytheism and monotheism. 


Sulayman (a) Seeks The Throne Of Bilqis 


In summoning the throne of Bilqis, Sulayman (a) asked an extraordinary act from those present in his 


gathering. He said: 
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Which of you can bring to me her throne before they come to me in submission?’ One audacious 
among the jinn said: 1 will bring it to you before you rise up from your place, and most surely I 
am strong (and) trusty for it.’ One who had the knowledge of the Book said: 1 will bring it to you 
in the twinkling of an eye.' Then when he saw it settled beside him, he said: 'This is by the grace 
of my Lord. (Holy Quran, Surah Al-Naml, 27:38-40) 


If such views (asking for extraordinary acts is polytheism) are true, then asking miracles in all ages and 
times from the claimants of Prophethood is blasphemy and polytheism. This is because the people 
asked for miracles (which required extraordinary acts) from those claiming to be prophets; not from God 
who has sent them. They were told as such: 
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If you have come with a sign, then bring it, if you are of the truthful ones. (Holy Quran, Surah Al- 
Araf, 7: 106) 


All the nations of the world used to employ this method in recognizing the true prophets from the false 
ones and the prophets were always inviting the nations to come and see their miracles. The Qur’an too 
narrates, without objection, the people's demand for miracles from the Prophets which shows its 
acceptance of this matter. 


If people wishing to investigate come to ‘Isa (a) and say: ‘If you are truthful in your claim, then you cure 
this blind or that one suffering from leprosy’. Then, not only has he not become a polytheist but he will be 
counted amongst the holy men and will be praised in this action. Now, if after the (apparent) demise of 
‘Isa (a), his people ask his holy soul to cure another sick one amongst them, then why should he be 
regarded as polytheist when the life and death of that person plays no role in polytheism and 
monotheism.7 


In short, as per the specification of Qur’an, a group of selected servants of Allah possessed the power of 
performing extraordinary acts. They would utilize these powers in certain circumstances and sometimes 
too, the people would approach and ask them to put these powers into action. If the Wahhabis say that 
no one possesses the power to fulfil these affairs, then these verses bear witness contrary to their 
saying. 


If they reckon such asking to be polytheism, then why did Sulayman and the others make such a 


request? If they say: Asking for fulfilment of one's need from the awliya’ through extraordinary means 


involves the belief in their unseen sovereignty then our reply is that unseen sovereignty is of two types; 


one is pure monotheism and the other the source of polytheism. 


If they say that asking miracles only from the divine living personalities is proper and not from the dead, 
then we reply that life and death are not the basis of polytheism or monotheism. 


If they say that asking cure for the sick by unusual means is (like) asking for the actions of Allah from 
someone other than Him. We say that the basis of polytheism is to consider that person as God and that 
he is source of divine activities. Asking for some unnatural act is not similar to asking for the acts of Allah 
from someone other than Him. This is because the standard to judge an Act of Allah is not that it should 
be above the limits of ordinary laws so that such requests becomes (the same as) requests for His Acts 
from someone else. Rather, the criterion for an Act of Allah is this that the doer should be independent in 
performing that act. If a doer performs an act relying on the divine power, then to ask such an act will not 
be considered as asking for the Act of Allah from someone other than Him and it makes no difference 


whether that act is ordinary or unusual. 


Regarding specific request for cure from the servants of Allah, we say: Sometimes it is imagined that 
asking for cure and the like of it from the aw/iya’ is (the same as) asking for the Acts of Allah from 


someone other than Him and the Qur’an says: 
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And when | am sick, then He restores me to health. (Holy Qur'an, Surah Al-Shu ara, 26:80) 


So, how can we say: “O Prophet of Allah, cure my sickness! The same is true for all that we ask which 


are of extraordinary nature." 


Reply 


This group has still not been able to differentiate the divine acts from the human acts. They imagine that 
any act which is not by natural way should be called as the divine act and any act which is having 
natural aspect and physical cause should be called as human act. 


This group does not wish and is unable to compare the scale or measure of divine act from the human 
act. The measure for divine and human acts is never to see whether that act is ordinary or not; otherwise 


we have to consider the works of magicians as divine acts and consider themselves as Gods. 


Rather, the measure in the divine acts is this that the doer depends on Himself in His actions and does 
not seek help from anyone. Such an act is a divine act. However, if a doer who performs his acts under 
the light of divine power will be a non-divine one, whether that act is having a physical and ordinary 


aspect or is something extraordinary. 


While performing any act whether ordinary or outside the scope of laws of nature, man always depends 
on God and seeks help from His power and any act which he performs is fulfilled under the light of such 
power which is acquired from God. Therefore, possessing such power and similarly, the ability to fulfil 
our wishes and requests by them are never a source of polytheism because in all the stages we say that 


God has given them such power and God has authorized them to utilize it. 
The great teacher, Imam Khomeini (ra)8 says about divine acts as such: 


“The divine act is that act where its performer performs it without interference from outside and without 


seeking help from another power.” 


In other words, the divine act is that act which is performed independently and its performer is needless 
of others. Non-divine act is exactly opposite to this. 


God creates the Universe, gives sustenance and cures the sick without seeking help from any power. No 
one interferes in His affairs either wholly or partially and His Power and Strength is not acquired from 


anyone. 


However, if someone other than God performs an act, whether ordinary and simple or extraordinary and 


difficult, his power is not from himself. He does not perform that action by his own power.9 


In other words, whenever we believe a being to be independent either from the viewpoint of existence or 
influence, we will deviate from the path of monotheism. This is because belief in independence in the 
original existence is similar to his being needless of God in existence. Such a being can be no one 


except Allah Who is needless of anything in life and His existence is related only to Himself. 


Similarly, if we consider his existence to be created by Allah but believe that he is independent in his 
actions whether ordinary and simple or extraordinary and difficult then in such a case, we have inclined 
towards polytheism. This is because independence in action finally leads to independence in the original 
life and existence and if we consider an ignorant Arab to be polytheist it is because they believed that 
the charge of running the affairs of the world and or the affairs of the people have been transferred and 
entrusted to their gods and they are independent in them. 


Such was the belief of most of the polytheists during the period of ignorance and at the time of the 
advent of Islam. They believed that the angels and or the stars (which are created ones) were managing 
the affairs 10 or that at least some of the divine affairs like shafaa and ‘forgiveness’ were entrusted to 


them and they were having complete freedom in them. 


If the group of Mu'tazalites11, who reckon man to be the creation of God (from the viewpoint of 
existence) but believe him to be independent in actions and efficacy, ponder deeply over their own 
sayings, then surely they will realize that such a belief is one kind of hidden shirk (polytheism) even 
though it is not equal to the shirk of the polytheists. The difference between these two types of shirk is 


clear. One claims independence in managing the affairs of the world and the divine affairs while the 


other claims independence of man in his own affairs. 


1. Syed Abu Al—‘A'la Al-Mawdudi (1903 — 1979 A.D.) was a Pakistani Sunni Hanafi scholar, journalist, imam and political 
activist and head of Jamaat-e-Islami. His numerous works covered a wide range of topics such as Qur’anic exegesis, 
hadith, law, philosophy, politics and history. 

2. Al-Mustalahat Al-Arba’a, page 18. 

3. The discussion about unseen sovereignty of Prophets and Awliya’ Allah is sufficient in this treatise and we have 
discussed them in detail in our book ‘Spiritual power of the Prophets’ and this book (in Persian) has been printed several 
times. 

4. Surah Al-Najm: 53:5. 

5. Surah Al-Naziat, 79:5. 

6. Also refer to Surah Al-Baqarah , no. 2,verse 60. 

7. For more information about the miracles of ‘Isa (a), refer to Surah Aale ‘Imran, no. 3, verse 49 and Surah Al-Ma'idah, no. 
5, verses 100 and 110. 

8. For more discussion and details on such topics, refer to two books by Imam Khomeini (ra) (1902 -1989 A.D.): Forty 
Hadith- An exposition available at: https://Awww.Al-islam.org/forty-hadith-exposition-second-revised-edition-... and Adab 


as-Salat: The Disciplines of the Prayer available at: 
https:/Awww.Al-islam.org/adab-salat-disciplines—prayer-second-revised-ed... 

9. Kashf Al-Asrar, page 51. 

10. When ‘Amr bin Lahi asked the Syrians the reason for worshipping idols they replied: “We ask rain from them and they 


send rain for us, we seek help and they help us”. With this belief, he took the idol of Habal to Mecca. (Refer to Sira Ibn 
Hisham, vol. 1 page 77). 


11. Mutitazila is a school of Islamic theology that flourished in the cities of Basra and Baghdad, during 8th to 10th centuries 


A.D. It was founded in 8th century in Basra by Waril ibn “iAfia' (d. 748 A.D.). Mu’tazila school of theology was opposed to 


Ashiarism or Ashtilari theology which was theological school of Sunni Islam founded by the Arab theologian Abu Al-Hasan 
Al-Ashtari (d. 936 A.D.). 


16. Pleading Allah By The Right And Position Of 
Awliya’ 


One of the point of differences between the Wahhabi sect and the other sects of Islam is this that the 
former manifest two kinds of pleading as haram (forbidden) and occasionally as shirk (polytheism) in 
ibadah. 


These two kinds of pleading are: 
1. Pleading Allah by the right and position of awliya’ 
2. Pleading to someone other than Allah. 


Now, we shall discuss both of these topics in this chapter. 


Pleading Allah By The Position Of Awliya’ 


The Holy Qur’an praises different groups under such titles as: 
Eh gouall aiai ki Éa Soy Uc! 
The patient, and the truthful, and the obedient, and those who spend (benevolently) and those 


who ask forgiveness in the morning times. (Holy Quran, Surah Aale Imran, 3:17) 


Now, if someone in the middle of the night, after the mid-night prayers, turns towards his Lord and 
pleads God by the right and position of this group and says: 
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“O Allah, | ask Thee by the right of those asking forgiveness at twilight to forgive my sins.” 


How can one call this action as shirk in ibadah since shirk in ibadah is this when we worship someone 
other than Allah and consider him as God or the source of divine affairs? While, in this benediction, we 
have not paid attention to other than Allah and we have asked only from Allah and nobody else. 


Therefore, if such an action is forbidden, it should have some other reason than shirk. At this stage, we 
shall remind the Wahhabi writers of one point and it is the fact that the Holy Qur’an has mentioned as a 
criterion for differentiating a polytheist (of course shirk in ibadah) from a monotheist and with this 
explanation, has closed any kind of interpretation of the word of polytheist according to one's personal 


opinion. This criterion is as follows: 
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And when Allah alone is mentioned, the hearts of those who do not believe in the hereafter 
shrink, and when those besides Him are mentioned, lo! they are joyful. (Holy Quran, Surah Al- 
Zumar, 39:45) 


In another verse it describes the offenders who are the same polytheists as such: 
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Surely they used to behave proudly when it was said to them: there is no god but Allah; And to 
say: What! Shall we indeed give up our gods for the sake of a mad poet? (Holy Quran, Surah Al- 


Saffat, 37:35-36) 


According to the contents of these two verses, a polytheist is the one whose heart gets disgusted by 
remembering the Unique God and becomes happy in remembering the others (false gods) and or 
behaves proudly if asked to confess in the Oneness of God. 


As per this criterion, can we label the one who in the middle of the night, calls nobody but Allah and 
takes pleasure from His remembrance to such extent that he forbids upon himself the sweet and 
pleasant sleep and instead, beseeches Him and pleads to Him by the position of the monotheist 
servants who are His beloved ones as a polytheist? Has he, in such a situation, turned away from the 


remembrance of Allah or has he acted with haughtiness from confessing His Oneness!? 


Why have the Wahhabi writers with unknown and imaginary norms, named all the monotheists as 
polytheists and reckoned themselves to be the beloved ones of Allah? 


By paying attention to this criterion, one cannot call ninety-nine percent of the people of qibla as 
polytheists and reckon only the group of Najdi's to be monotheists. 


The interpretation of shirk in ibadah has not been left to our discretion and we have no authority to 
interpret it in the way we like and label any group that we assume as polytheists! 


Amir Al-Mu'minin And His Pleading To God By The Position Of 
The Holy Ones 


In the prayers of Amir Al-mu'minin Ali (a) we can find such pleadings very clearly. 


After finishing the night ‘Nafila’ (Supererogatory) prayers, Imam (a) would recite this dua: 
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'O Allah, | ask Thee by the honor of the one who seeks refuge in Thy repentance (he thinks of no shelter 
other than thee) and who seeks protection in Thy Honor and who is under the shadow of Thy protection 
and who has seized Thy rope and has not attached himself to anyone except Thee.” 1 


In another invocation too, which Imam Ali (a) taught one of his followers, he says as such: 
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“O Allah, by the right of the questioners and those who turn their attention and seek refuge in Thee; and 


those who are humble before Thee; and by the right of every worshipper who worships Thee in land and 
in sea, in desert and in the mountains, we call Thee; like the calling of the one whose helplessness has 


reached the extremes. ”2 


Is it not that such soul provoking prayers and expression of such feelings before Allah brings no result 
other than strengthening monotheism! (Except for Allah there is no other refuge) and what else can we 
derive from expression of affection for the friends of Allah which itself is one way of paying attention to 
Allah! ? 


Therefore, we should overlook the charge of blasphemy and polytheism which can be found more than 
any other thing in the ‘kit’ of the Wahhabis and the matter should be looked from another angle. 


On this basis, some of the moderates amongst them have mooted the matter of ‘pleading Allah by the 
awliya” within the limits of prohibition and aversion. Contrary to the extreme Al-San'ani who ruled the 
matter of pleading within the circle of blasphemy and polytheism, they do not talk about it as blasphemy 
and polytheism. 


Now that the main theme of discussion has been made clear and it is known that the matter should be 
discussed within the framework of haram (forbidden) and makruh (abominable) it is necessary to prove 


the authenticity of such tawassul (recourse). 


Occurrence Of Such Pleadings In Islam 


In Islamic traditions too, one can find such type of pleadings and with the presence of such firm traditions 
that have come down partly from the Holy Prophet (S) and partly from his Ahl Al-Bayt (a), one cannot 


consider such pleadings as haram or makruh. 


The Holy Prophet (S) trained that blind person to say as such: 
Lae ll (i done dlui hill da gil Lui il gl 


“Oh God, | ask you and seek your attention for the sake of your prophet Muhammad, the merciful 
Prophet. ”3 


Abu Sa’eed Al-Khudri has narrated from the Holy Prophet (S) the following dua: 
lia Liao gay Mbaly chle gibal! gay HLT i! pglll 


“Oh God | ask for the sake of those who ask for and | ask you for the sake of the followers of this 
matter. ”4 


Adam (a) repented as such: 
cd kk YI tome Gay LI 


“I ask you by the right of Muhammad to forgive me. ”5 


When the Holy Prophet (S) buried the mother of Ali (a), he recited this invocation for her: 
Li oe Guill Lily chn Gas Glare Yule alu gs dwl cus dolls co dl 


‘Forgive my mother Fatima the daughter of Asad and by the right of your Prophet and the Prophets 
before him and make her place vast and wide (and save her from the torment of grave). "6 

Although in these types of sentences the word of pleading has not been explicitly mentioned yet, the true 
purpose of them, by the decree of «refers to pleading to Allah by the rights (gas) of the awliya’. When 
they say “O God, | ask You by the right of the questioners" it means “I plead You by their rights.” 


The supplications that have been narrated from the fourth Imam (a) in A/-Sahifa Al-Sajjadiyya is itself a 
clear proof upon the authenticity and soundness of such tawassul. The splendid meanings of the 
supplications in A/-Sahifa and the eloquence and meanings of sentences makes us needless to mention 


its authenticity and its attribution to Imam. 
Imam Al-Sajjad (a) used to secretly converse with Allah on the day of Arafat as such; 


oe Gap ehli cial oag e i yt ye e SiS Oe Gay chasi diikal Gory clala cyo caii Ge Gay 
ils Leas dilslaa chi cag diel cubis, 


“O God, by the right of those whom You have selected from Your other creatures; by the right of those 
people whom You have vested authority and have created them for acquainting (the people) of Your 
position; by the right of those pure ones whom You have connected their obedience to Your obedience 


and their enmity to Your enmity. ”7 


When Imam Al-Sadig (a) performed ziyarat of his great grandfather Amir Al-mu'minin (a), he concluded 
his prayers as such: 


whe 4 we Ey oe Sep eR we ae a et La aan zo 2 a 8G 
Cowal G ouall g tabli g igle tome Sar LS! ous 5 itt pol 3 ili Seal 5 giles rail lll 


“O God respond to my prayers and accept my glorification (of You) and by the right of Muhammad, Ali, 


Fatima, Al-Hasan and Al-Husayn (a) unite us with Thy beloved ones. ”8 


It is not only Imam Al-Sajjad (a) and Imam Al-Sadiq (a) who in their invocations pleaded to Allah by the 
right of His beloved ones but, in the supplications of other Shi'a Imams too, one can find such tawassul. 


The noble leader, Imam Husayn ibn Ali (a) in one of the supplications says: 
i gt etal of Cotte), G Silent 3 Laf g Silglain oiu g Sue Libh g CHL, Iba il eg 
Lad capai oa l Bá Fg Ah JI 3 a le Lead Sf Sai. baat yal ba its 


“O Allah, I ask You by Your words and the center of Your honor; and by the inhabitants of the heavens 
and the land; and by your Prophets and Messengers that You answer my prayers for my affairs have 
become difficult. | ask You to send salutations upon Muhammad and his progeny and to make my affairs 


easy.” 


These kinds of supplications are so numerous that narrating all of them will lengthen our discussion. It is 


better that we cut short our discussion here and mention the reasoning and objections of the opposition. 


First Objection 


The scholars of Islam are unanimous in their decision that pleading to Allah by the way of a creature or 
by the right of a creature is haram (forbidden).9 


Reply 


The meaning of unanimity or rather consensus is this that the scholars of Islam in every period of history 


or in all the eras are unanimous in their opinion over a decree derived from the commandments. 


In such a case, the viewpoint of the scholars of Ahl Al-Sunnah and their consensus of opinion is itself 
one of the divine proofs. The Shi'a scholars consider this to be a divine proof from this viewpoint that it is 
springs from the Infallible Imam's counsel (who lives among the people) and his approval. 


Now we ask whether such type of consensus of opinion exists in this matter. We keep aside the Shi'a 
and other Ahl Al-Sunnah scholars and consider the opinion of the leaders of the four schools of thought 
only. Have the leaders of these four schools of thought given fatwa (verdict) that the matter of pleading 
is forbidden? If they have given such verdict, we request them to produce the text of their verdicts along 


with the name of the book and the page number. 


Basically, such type of tawassul has not been propounded in the books of fiqh (jurisprudence) and hadith 
belonging to the scholars of Ahl Al-Sunnah so that they can express their opinion about them. In such a 
case, how can there be unanimity and consensus as claimed by the author of A/-Hadiyyah Al- 
Saniyyah?10 The only person whom he says has prohibited this matter is an unknown figure by the 


name of Al-'lzz bin ‘Abd Al-Salam. As if the opinions of all the scholars of Islam is considered by the 
author of A/-Hadiyyah Al-Saniyyah into the single opinion of Al-'Izz bin ‘Abd Al-Salam. 


Thereafter, he has narrated from Abu Hanifa and his student Abu Yusuf that both of them too have said 


that it is makruh (abominable) to say ‘by the right of so and so’. 


In short, there does not exist any proof in the name of consensus (¢ lsat) in this matter. What worth can 
the fatwa (verdict) of these two persons have in comparison to the firm tradition of the Holy Prophet (S) 

and his Ahl Al-Bayt which according to the consensus of the traditionists of Ahl Al-Sunnah are and their 
sayings a proof.11 Moreover, the authenticity of attributing this fatwa to Abu Hanifa is also not proved. 


Second Objection 


GILLI le galal ga Y GY jaa Y gla gay ilua! ol 


“Asking Allah by the right of a creature is not permissible because the one who is created has no right 


before the Creator. ”12 


Reply 


Such reasoning is nothing but ijtihad (independent reasoning) compared to explicit text. If really a 
creature has no right before the Creator then why in the previous traditions, Adam (a) and the Holy 
Prophet (S) of Islam (S) pleaded o Allah by such rights and asked Allah by these same rights? 


Besides, how should we justify the verses of the Qur’an? In certain instances, the Qur’an has explicitly 
indicated that the servants of Allah to possess a right upon Allah. The same is mentioned in Islamic 
traditions (hadiths). 


These are the verses: 


4 fone 


Crida! Suni ile GA Os 
And helping the believers is ever incumbent on Us. (Holy Qur'an, Surah Al-Rum, 30:47) 
sails still 8 WA aife thes 


A promise which is binding on Him in the Torah and the Injil (Holy Quran, Surah Al-Tawbah, 
9:111) 


It is binding on us (that) We deliver the believers. (Holy Qur'an, Surah Yunus, 10: 103) 


- E 


IG ksal salaa Guill ail le igin Lal 


Repentance with Allah is only for those who do evil in ignorance. (Holy Quran, Surah Al-Nisa, 


4:17) 


Is it proper to interpret so many of these verses just for the sake of propagation of groundless dogmatic 
ideas? 


Now some examples from traditions: 
AUT a= Las Glial! Gulaill Si ye Ege A le (go 


“It is a right upon Allah to help the one who marries because of protecting his chastity from the forbidden 
acts. "13 


Sao GU! SUM g «cM sys GH aal UIT Jus 68 GLAM tg gige AU le Ga AE: all You y JL 
atl 


“The Holy Prophet (S) said: “There are three groups of people to whom help is an obligation upon Allah. 
A warrior in the path of Allah, a servant who agrees to pay a sum to his master for his release and a 
youth who wishes to protect his honor by way of marriage.” 14 


au} le sliall ga L gya... 


“Do you not see the obligation which is upon Allah with regards to His slaves ?”15 


Let it not remain unmentioned here that, essentially, no person is having any right even though he may 
worship God and remain humble before him for ages. This is because whatever a person possesses is 
from Allah and he has not used any of his own resources in the way of Allah so that it can be 


compensated in the form of reward. 


Therefore, the meaning of this right in such cases is the very divine rewards and positions which Allah, 
due to His special favors has bestowed upon them and entrusted (these favors) upon Himself. Such a 
right (or obligation) upon Allah is the sign of His Greatness and Magnificence. 


No creature has any right upon Allah except if Allah, due to His Mercy and Favor, justifies it upon 
Himself and shows that His creatures as creditors and Himself as debtor. 


This matter that a creature possesses a right upon Him is similar to seeking of loan by Allah from His 
poor servants. These commitments and obligations which He has promised is due to His Grace and 
Honor. Moreover, with utmost Grace, He has considered Himself to be indebted to His virtuous servants 


and has presented them as owners of rights and Himself as and an obligor. 16 


Swearing Upon Other Than Allah 


Swearing (Someone or something) upon other than Allah is a matter which is very sensitive for the 
Wahhabis. 


One of their writers by the name of Al-San'ani17 in his book Tathir A/-/tigad18 has reckoned it to be the 
source of shirk (polytheism) 19 and the author of A/-Hadiyyah Al-Saniyyah has called it as minor shirk.20 


However we shall, by the Grace of God, discuss the matter without any prejudice and will take into 
account the Qur’an and the true sunnah of the Prophet (S) and inerrant Imams as the radiant of source 


for our guidance in this matter. 


Our Proofs For Permissibility Of Swearing Upon Other Than 
Allah 


First Proof 


Qur'an is the leader, the A/-Thaq/ Al-Akbar (Greater Weight) and the living symbol of every Muslim. In 
this book, one can find tens of swearings upon other than Allah which, if we were to gather all of them in 


this book, it would lengthen our discussion. 


In Surah al Shams (91) alone, Allah Himself swore by eight things from His creation. They are: Sun, its 
light, moon, day, night, heavens, earth and the human soul.21 


Similarly, in Surah Al-Naziat (79), one can find such swearing for three things22 and in Surah Al- 
Mursalat for two things23. In the same manner, such swearings have been mentioned in Surah A/-Buruj 
(75), Surah Al-Tarig (76), Surah Al-Qalam (68), Surah Al-Asr (103), and Surah Al-Balad (90). 


Once more, we remind you of some examples from the Qur’an: 
ra 4-54 bee 7 A. foa P Haga 
osl alal Iag Cut abg oaia oill 


I swear by the fig and the olive, and Mount Sinai, and this city made secure. (Holy Qur'an, Surah 


Al-Tin, 95: 1-3) 
ada 15] UNG oats Ky Jill 


I swear by the night when it draws a veil, and the day when it shines in brightness. (Holy Quran, 
Surah Al-Layl, 92: 1-2) 


ruts KI Jats Sigil Quills pte JU ái 


I swear by the daybreak, And the ten nights, And the even and the odd, And the night when it 
departs. (Holy Quran, Surah Al-Fajr, 89: 1-4) 


smua all gainal! bully yall adlg giia (55 (68 pua Eg ahl 


I swear by the Mountain, And the Book written. In an outstretched fine parchment. And the House 
(Ka'ba) that is visited, and the elevated canopy, and the swollen sea. (Holy Quran, Surah Al-Tur, 
52: 1-6) 


Daan gion il pail aa 


By your life! They were blindly wandering on in their intoxication. (Holy Quran, Surah Al-Hijr, 
15:72) 


With such successive swearings in Qur’an, can one say that it is polytheism and (haram) forbidden? 


Qur’an is the book of guidance and it is an example to follow and a model to adopt. If such a matter was 
forbidden for the people it was necessary for it (i.e. Qur'an) to mention that such swearings are the 
specific to Allah only. 


Some of the ungifted men who are unaware of the Qur’anic aims, reply in this manner that it is possible 
that a thing issued from God's side is good but the same thing issued from someone other than God may 
not be good. 


However the reply is obvious. Because truly, if the reality of swearing upon someone or something other 
than God is polytheism and same as likening that person to God, then why such an absolute or a minor 
polytheism has been committed by God? Is it right that God practically considers a partner for Himself 


but forbids others from considering such a partner to Him!? 


Second Proof 


In certain instances, the Holy Prophet (S) has sweared upon someone other than Allah. 


1. Tradition from Sahih Muslim 


uaa cuilg gaai cy alan hasty Lol Jla Sal ebef iial! coh alll Jow L Sls Cll I day ele 
ela! Jolig pääll piai i 


“A person approached the Holy Prophet (S) and said: ‘O Prophet of Allah, which charity bears the 
greatest reward?’ The Holy Prophet (S) replied: ‘1 swear by your father that very soon, I will inform you 
about it. The charity which bears the greatest reward is the charity that you give when you are healthy 
and in need of it and when you fear from poverty and think of your future life. ’24 


2. Another Tradition from Sahih Muslim 


asl à wlgla guad (dg dyle AU cha) I Jowy Jai auy ye lay aai oa alll Jouy ll das ela 
S55 póki of Y JU Sot fle Ja Sli lines hi plies póki of YY JG Spa yd (ple Ja Jli Jullls 
Y Why Jais sas daoll oob gshi of YY JU syè {le Ja Jls BIS HII (ufs aple tl clus) tll Jg a 
Gare ol ly Gall Jas gf gua ol duly olif alll Jows lid din Gail Yy lia de sp. 


"A person from Najd approached the Holy Prophet (S) and questioned him about Islam. The Holy 
Prophet (S) replied: ‘The foundations of Islam are the following: The daily five prayers. The Najdi man 
said: ‘Is there any other salat other than these salat? The Holy Prophet (S) replied: ‘Yes they are 
mustahab (recommendable). ? Fasting in the month of Ramadan. The man said: ‘Is there any other 
fasting other than these fasting?’ The Holy Prophet (S) replied: Yes they are mustahab.’ Zakat. The man 
said: ‘Is there any other zakat?’ The Holy Prophet (S) replied? ‘Yes they are mustahab.’ The Najdi man 
left the Holy Prophet (S) while saying: ‘I shall neither add nor deduct.’ The Holy Prophet (S) said: ‘1 
swear by his father that he will be successful if he speaks the truth; | swear by his father that he will 


enter paradise if he speaks the truth. ’25 


3. Tradition from A/-—Musnad of Ahmad ibn Hanbal: 
ial of ye HS SÉ Ye gly By pres IG OF 6 peal 


“I swear by my life that ‘enjoining good and forbidding evil’ is better than silence.”26 


There are many other similar traditions and it will get very lengthy if we were to narrate all of them.27 


Amir Al-mu'minin Ali bin Abi Talib (a) who is an esteemed example of Islamic training has repeatedly 
sweared by his life in his sermons, letters and sayings.28 Even the first Caliph swears in his 
conversations by the father of the addressee. 29 


The Four Schools Of Thought And The Matter Of Swearing Upon 
Other Than Allah 


Before examining the reasoning of the Wahhabis, it is necessary to know the fatawa (verdicts) of the 
leaders of the four schools of thought.30 


The Hanafis believe that swearing such as “I swear by your father and your life” and the like of it are 
makruh (abominable). 


The Shafiis believe that swearing by someone other than Allah is abominable but not similar seeking 


partner for Him and not as a trust. 


The Malikis say: “Swearing by the great and holy existences like Prophet, Ka'ba and the like of them has 


two interpretations: makruh and haram and what is famous is to honor.” 


The Hanbali's believe that swearing by someone other than Allah and His qualities is forbidden even 


though the swearing may be in the name of Prophet or wali from one of his awliya’. 


Let us overlook this fact that all these fatawa (verdicts) are a kind of ijtihad in the face of the clear texts 
of Qur’an and sunnah of prophet and awliya’ Allah and due to the closure of the door of ijtihad for the Ahl 
Al-Sunnah, the contemporary scholars have no option but to follow their views. 


Let us overlook the fact that Al-Qastallani has narrated in (A/-/rshad Al-Sari, vol. 9, page 358) from 
Malik ibn Anas about the matter of being abominable. And let us once more overlook this fact that 
attributing prohibition of such a swearing according to the Hanbalis is not certain because, lbn 
Qudama31 in A/-Mughni’ that was written with the aim of reviving the Hanbali figh (jurisprudence) writes: 
“A group among our companions have said that swearing by the Holy Prophet (S) is a promise which if 
not fulfilled would invite kaffara (atonement). It has been narrated from Ahmad ibn Hanbal that anyone 
who swears by the right of Messenger of Allah and then breaks it, has to pay kaffara since the right of 
the Holy Prophet (S) is one of the pillars of shahada (profession of Islam). Therefore, swearing in his 
name is (like) swearing by Allah and both invite kaffara.32 


From these narrations, it is obvious that it can never be said that any of the Imam of the four schools of 
thought have decisively given any verdict on the prohibition of this matter. 


After getting acquainted with the views and opinions of the jurisprudents of the four schools of thought, 
we shall now discuss two traditions which the Wahhabis have used as a pretext for unjustly shedding 
innocent blood33 and accusing millions of Muslims with blasphemy. 


First Tradition 


sÍ L bails Ls GIS og SLL gilas of Shei dal o JE ils: sds gag poe Gow alll guy ol 
aL 


“The Holy Prophet (S) heard ‘Umar swearing by his father. The Holy Prophet (S) said: ‘God has 
forbidden you (all) from swearing by your fathers. Anyone who wishes to swear should swear by God or 


299, 


else should keep silent. ”34 


Firstly, swearing by their fathers was prohibited because of the fact that they were polytheists and idol- 
worshippers and such people did not hold any esteem or honor so that one could swear by them. As it 
has come down in some of the traditions that one should not swear either by the fathers or by the devils 
(the idols of the Arab).35 


Secondly, the prohibition to swear by the father is at times of judgement and hostilities. This is because 
as per the consensus of the Islamic scholars, at times of hostilities, no swearing is allowed except for the 


swearing by Allah and His attributes which are a reference to His Essence. 


By paying attention to what has been said, how can one dare to say that the Holy Prophet (S) has 
prohibited and restrained us from swearing by the holy personalities like the Prophets and awliya’. His 


prohibition was only under special circumstances and was not having a general application. 


Second Tradition 


4 Jywy Jà dyb ila GIS joe oli Sal Gy led Sly Y JE aIL alal Jli Jay poe cul ela 
Jydl aii all yi ala ye obi Hus alas Y (dig ale aul ha). 


“A person approached the son of ‘Umar and said: ‘I swear by the Ka’ba.’ The son of ‘Umar said: ‘You 
should swear by the Lord of the Ka’ba because when ‘Umar swore by his father, the Prophet (S) ordered 
him not to do so since anyone who swears by someone other than Allah has considered a partner for 
Allah. ’36 


Reply 


By paying attention to the previous reasoning that recommends swearing to someone other than Allah, 
this tradition should be described in the following manner. 


This tradition consists of three parts: 


1. A person approached Ibn ’Umar and wished to swear by the Kaba but the latter prevented him from 


doing so. 


2. ‘Umar swears by his father in the presence of the Holy Prophet (S) and the latter prevents him from 
doing so as it was the source of shirk. 


3. The /jtihad (independent reasoning) of Ibn Umar covered the Holy Prophet's saying and included 
swearing by the holy things such as Ka’ba too in the Prophet's saying. 


Under these circumstances, the way of reconciling this tradition and the previous traditions (where the 
Holy Prophet (S) and others have sworn by someone other than God without any apprehension) is this 
that the saying of the Prophet, (that anyone who swears by someone other than God has committed 
shirk) is confined to instances where that person who is sworn by, is a polytheist and not a Muslim and 
holy like the Qur’an, Ka’ba or the Prophet. Thus the jjtihad of Ibn ‘Umar who has derived a wider 
meaning from the saying of the Prophet is an argument only for himself and not for others. 


The reason that swearing by the ‘polytheist father’ is one kind of shirk is because such swearing is 
apparently considered to be an approval of their ways and means. 


This was an explanation of the jjtihad of Ibn 'Umar who derived a wider meaning from the tradition which 
has come down in the case of swearing by the polytheists. Moreover, he has also applied this to holy 
things too (for example, Ka’ba). So, there's another analysis for this tradition which is much clearer and 


more evident than the analysis of Ibn ‘Umar. 


Now, we shall discuss his second analysis. 


Second Analysis 


The saying of the Holy Prophet (S), that dif sda auf sà ala yo is related to swearing by the devil’s 
gods such as Lat and 'Uzza and not swearing by the polytheist father; leaving aside the matter of 
swearing by the holy things like Ka’ba. It is the jjtihad of Ibn 'Umar who adopted this rule (which is 
exclusively related to the idols) to the two cases (swearing by the polytheist and swearing by the Ka’ba) 
or else, there was no such extension in the Holy Prophet's saying, the proof being that in another 
tradition, the Prophet (S) says: 


a YY UY Jili oj pally SVU dite à JE GLa Gye 


‘Anyone who swears and swears by Lat and ‘Uzza and then immediately says “There is no god except 
Allah... "37 


This tradition shows that the sediment of the period of ignorance was still prevailing in the minds of the 
people who were yet following the ancient habits like the practice of swearing by the idols and it was for 


the eradication of this ugly practice that the Holy Prophet (S) uttered such a general statement. But Ibn 
‘Umar has applied this to both swearing by the holy thing as well as swearing by a polytheistic father. 


The proof that the saying of the Holy Prophet (S) is neither connected to swearing by the holy thing nor 
connected to swearing by a polytheist father and the evidence that it is Ibn 'Umar who has combined the 
Prophet's saying with two cases and even to the swearing of ‘Umar by his father. The following is the 
text of another hadith: 


Imam Hanbal in his A/-Musnad vol. 2, page 34 has narrated the second tradition in such a manner that it 
shows that such comparison is the work of Ibn 'Umar. Here is the text of the tradition: 


A iil sää UM ogo gyal àla oye JU Spall olga Gal ay oS 


“Umar swore by his father; then the Holy Prophet (S) prohibited him from doing so and said: ‘The one 
who swears by someone other than Allah has adopted polytheism. ” 


Just as you can see, the sentence ila ¿pe has come without 4éble sly (parataxis) or <là and if the second 
tradition was below the tradition of ‘swearing by the father’, then it was necessary for the second tradition 
to come with the word of wake (parataxis). 


Again the writer of A/-Musnad in vol. 2, page 67 has narrated the tradition of Wale gy» in an independent 


form without the incident of ‘Umar swearing. It is as such. 
Hoga Yoi dud JE aU yes Cals oye 


“The one who swears by someone other than God has said an unfair thing and or the Prophet (S) has 
said something severe about him for example ‘has adopted polytheism.” 
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in these attacks, they did not spare the young and the old. Within three days, they killed 6000 people and like the army of 
Yazid, they plundered the precious things inside the shrine. Why? Just because they were seeking tawassul by the progeny 
of the Holy Prophet (S) and were expressing their love towards them! 

34. Sunan Ibn Majah, vol. 1, p. 277; Sunan Al-Tirmidhi, vol. 4, p. 109; Sunan Al-Nasaii, vol. 7, p. 485; Sunan Al-Kubra, vol. 
10, p. 29. 

35. Sunan Al-Kubra, vol.1, p. 29 narrated from Sahih Muslim, Sunan Al-Nasaii vol.7, p. 7 and Sunan Ibn Majah, vol. 1, p. 
278. In another tradition it has come as: slu¥l Ys Sigel Yg Sil Igålas Y (Sunan Al-Nasaii vol.7, p. 6). 

36. Sunan Al-Kubra, vol.1, p. 29 narrated from Sahih Muslim, Sunan Al-Nasaii vol.7, p. 7 and Sunan Ibn Majah, vol. 1, p. 
278. In another tradition it has come as: slu¥l Ys Sigel Yg Sii Igålas Y (Sunan Al-Nasaii vol.7, p. 6). 

37. Sunan Al-Nasai, vol. 7, page 8 


17. Nadhr (Vow) To The People In Grave 


People in difficulties and pain customarily make a nadhr (vow) that if their difficulty is solved and if their 
so and so work is made easy, they will donate a certain sum of money for one of the shrines over the 


grave and / or will sacrifice a goat for preparing food for the pilgrims. They say: 


IBS IS ol IS fe al 


“By God it is on me (to perform) so and so, if so and so happens.” 


This matter is prevalent among all the Muslims of the world especially at those centers where the graves 


of Awliya’ Allah and virtuous personalities are present. 


The Wahhabis are sensitive to these types of vows and the most abusive writer amongst them, Abdullah 
Al-Qasimi writes as such: 


“The Shia, because of their belief in the divinity (Godliness) of Ali and his sons, worship them in their 
graves and it is for this reason that they have built their graves and populated near them. From every 
nook and corner of the world, they go for their ziyarat and present their vows and sacrifices to them and 
shed tears and blood over their graves.” 1 


This shameless and foul-mouthed writer whose basic culture and manners is apparent from the title of 
his book2 has reckoned this matter to be related to the Shia whereas, the founder of Wahhabism, Ibn 
Taymiyyah has discussed the matter in a wider scope and has believed it to be related to the common 
Muslims. As he says: 


Sd Hl LAAS GIS iani ead gf Jail Jaf gue cls oill Go oud sh (ill Gud pii ge 
Pas May ogs AUT aad ayle gei YW goii g pili 


“Anyone who has a nadhr (vow) to make and sacrifice for the Holy Prophet (S), other Prophets and 
other awliya’ is similar to the polytheists who were doing vows and sacrifices for their idols. Such a 
person is same as the one worshipping someone other than God and he will be called an infidel (kafir).'3 


The master and student have both been deceived by apparent (appearances) similarity. By the decree of 
this apparent similarity, they have attacked both with one stick, whereas in the case of common actions, 
the criterion and basis of judgement is not to be looked in its apparent form but what is important is the 
intention by heart. 


If apparent similarities suffice in a judgement then we have to say that many of the obligatory Hajj 
actions are similar to the actions of the idol-worshippers who used to circumambulate around the stones 
and mud and worship their wooden and metallic idols. The same actions are performed by us. We 
circumambulate around the Holy Ka’ba which is made of stone and mud; we kiss the Hajar Al-Aswad 
(stone) and shed blood in Mina. 


The basis of judgements and arbitrations in apparently similar affairs are the motives and the intentions 


and one can never pass a similar judgement only because the two actions are apparently the same. 


Regarding this matter, the author of Sulh Al-Ikhwan has given a statement which can clarify this matter. 
He says: 


His ll dilly dud coved SLM eed lS ld SLUG Jee YI Lally gy SI oli jhe gat ULavell oy! 
cipal al giia SUG! dul gig ose sll co dagi lia e liiig Ila Ul dag send GIS Ely foals Ysi so ol 
sll eUa Grad 


This Sunni scholar who is himself a critic of the beliefs of Wahhabis has, in this short statement 


discussed the matter from the viewpoint of the intentions and motives. He says: 


“If the intention of nadhr (vow) is to gain proximity to the dead, then undoubtedly such an act is not 
permissible (for nadhr should be for Allah and His proximity). If it is for the sake of Allah and His 
proximity and consequently a section of people benefit from it and its reward is presented to the dead, 


then there is no objection to it and one should in such a case, fulfil his nadhr (vow). ”4 


The truth is what this scholar has said in these sentences and the motive of nadhr among the Muslims is 
exactly the same as what has come in the second phase of his statement. It is here that the difference 
(in essence) between the action of the Muslims and the action of the idol-worshippers becomes obvious. 
Their intention in presenting gifts and sacrificing animals was to seek proximity to their idols. They even 
slaughtered animals in their names and their aim was only the idols and seeking their proximity and 
nothing else. On the other hand, the aim of the Muslims is to seek the satisfaction of Allah and present 
its reward to the dead. Therefore, they bring the word of Allah in their vows and say: 


IAS Lal ol iala cued ol fle atl 
“The purpose of nadhr in reality is seeking proximity to Allah and presenting its reward to the one in 


grave and the beneficiaries of these nadhr are the poor and the indigent.” 


In such a case, how can one consider this action as shirk and place it on par with the action of the 
polytheists! ? 


In short, these kinds of nadhr are one type of charity given on behalf of the Prophets (S) and virtuous 
people the reward of which goes to them and none of the Islamic scholars have objected to such a 
charity given on behalf of the dead. 


For acquainting the respected readers with the fallacious thinking of the Wahhabis, we shall discuss this 


matter in greater length. 


In Arabic language, the matter of charity is presented with a¥ but sometimes, this letter is taken in the 


sense of aim, goal and motive, like; (le 4! and sometimes it is meant to describe its usage likeli! 


el gall saal and while carrying out the paradigm of nadhr (vow) they use both kinds of a¥ and say: 
all ail of dale cad ol al oii 


The first a¥ is the same a¥ of goal and motive and it implies that the aim of this nadhr is seeking the 
satisfaction of Allah and gaining His proximity whereas the second ¢¥ indicates the very object which 


derives benefit from this nadhr and the reward is presented to him. 


While the aY in t asha and or dH 4,4) is for expressing goal and motive i.e. | recited sa/at and | did 
nadhr because of obeying the commands of Allah and seeking His satisfaction and proximity. 


On the other hand ẹY in isthe! of Gallols! (still æ! is for clarifying the beneficiary and showing that this 
action takes place on his behalf and it is he who reaps the benefits of its reward. 


Such nadhr not only is not an ibadah (worship) of that person but rather, it is ibadah of Allah for the 
sake of benefit of the creatures of Allah. 


In Islamic traditions, there are many instances regarding this matter where we shall hereunder mention a 


few of them. 


1. One of the companions of the Holy Prophet (S) by the name of Sa’d told the Prophet: “My mother has 
died and if she was alive today, she would be giving charity. Supposing that | give charity on her behalf, 
will she derive any benefit from it?” The Holy Prophet (S) replied: “Yes”. Thereafter, he asked the 
Prophet (S) that amongst all the charities which charity was the most useful and the Prophet (S) replied: 
“Water”. Sa’d dug a well and said: 


saw aY oda 


As you must have noticed, the a¥ of this sentence is different from the a¥ that is present in the sentence 
dt! di the first a¥ is for expression of motive and the second ¥ shows the object deriving the gain.5 


2. During the time of the Holy Prophet (S), a person made a nadhr to sacrifice a camel at place called 
Bavana. For this reason, he approached the Holy Prophet (S) and informed him of his intentions, the 
Prophet (S) asked: “During the era of paganism, was there any idol at that place for the people to 
worship?” He replied “No.” The Prophet (S) asked: “Was any congregation held in any of the ignorant 
festivals in that place?” He replied “No.” At that moment, the Prophet (S) said: 


“Fulfill your vow (nadhr) as nadhr is not correct in two instances: (a) In case of sins and disobedience of 
Allah and (b) In things which he is not the owner.” 6 


3. A woman told the Holy Prophet (S) as such: | have made a nadhr to slaughter an animal at one 
particular place. The Holy Prophet (S) asked: “Have you made a nadhr for an idol? She replied “No.”: 
The Holy Prophet (S) said: Fulfil your nadhr.7 


4. The father of Maymuna said: | have done nadhr to slaughter 50 sheep at Bavana. The Holy Prophet 
(S) said: 


“Is there any idol in that place?” He replied “No.” The Prophet (S) said: “You may fulfil your nadhr.” 


The successive questionings by the Prophet (S) about the existence of idols in the past and present and 
or about the presence of any congregations in the form of festivals at those places was due to the fact 
that under such situations, the sacrifice took place for those idols and for gaining their proximity whereas 
sacrifices should be only for Allah and not for the idols. In fact, one of the forbidden acts from the 
viewpoint of Qur’an is to slaughter in the name of an idol. As the Holy Qur’an says: 


alali tes a 


And what is sacrificed on stones set up (for idols). (Holy Quran, Surah Al-Maida, 5:3) 


The reason that the questioners were fixing the place of slaughter was because of the presence of poor 
and needy people and or the easiness in performing the deed in those places. Those who are having 
connection with the pilgrims to the holy graves are fully aware that nadhr is made for the sake of Allah 
and His satisfaction and sacrifice is done in His name. However, as far as the benefits are concerned its 


rewards go to the awiiya’ Allah and its material gains to the poor and / or to the holy shrine itself. 


1. Al-Sira’, vol. |, page 54. 

2. He has named this book, so to speak, as a rebuff to Kashf Al-'Irtiyab written by Allama Sayyid Mohsin Al-Amin and given 
the title of “Battle between Islam and Idol-worshipping" and in this way has called the Shia, who form one-fourth of Muslim 
population in the world, as Idol-worshippers. 

3. Furqan Al-Qur’an, page 132 written by Al-‘Azami narrated from Ibn Taymiyyah. 

4. Sulh Al-Ikhwan, page 102 and ... 

5. Furqan Al-Qur’an, page 133 narrated from Al-Ghadir, vol. 5, page 181. 

6. Sunan Abu Dawud, vol. 2, page 80. 

7. Sunan Abu Dawud, vol. 2, page 81. 


18. ‘Calling’ The Divine Personalities 


One of the matters of disputes between the Wahhabis and other Islamic sects is the matter of pleading 
and calling the pious personalities and awliya’ Allah in the times of hardship and difficulties. 


Pleading and asking help from the Prophets (S) and awliya’ Allah near their graves or otherwise is 
completely in vogue among the Islamic sects and they consider it neither to be shirk (polytheism) nor 
contradicting the Islamic foundations. On the other hand, the Wahhabis have strongly rejected such 
pleadings and for intimidating their opponents, they set forth some verses of Qur’an that are not having 


the least connection to what they claim and always raise the following verse as their slogan. 
Gaf aÍ ao Lea 5G all Sa Gaal Gf 


The mosques belong to Allah; do not call anyone with Allah. (Holy Quran, Surah Al-Jinn, 72: 18) 


For acquainting the respected readers with all such verses that are the greatest excuse in the hands of 
the Wahhabis, we shall present them here and then explain their contents. The Wahhabis prove their 


point by producing the afore-mentioned and the following verses. 


34- A Zo 7 


5 AE A ene, ne ee ape ur Uy AL 8 39 
oe pl geting Y digs oa gets Gulls Gall éges d 


To Him is due the true prayer; and those whom they pray to beside Allah give them no answer. 
(Holy Qur'an, Surah Al-Ra‘d, 13:14) 


- BR 8 o8- AŚ — ofso ~~ 3 vor gf 8 2 aora g 
seeds puil YG Sai gahi Y digs oa ogedi ig 


And those whom you call upon besides Him are not able to help you, nor can they help 
themselves. (Holy Qur'an, Surah Al-A'raf, 7:197) 


9.8 4 keer ye 8 oH FOr a 
Deeb’ oye ogla be digs Oe ugesi ually 


And those whom you call upon besides Him do not control a straw. (Holy Quran, Surah Al-Fatir, 
35: 13) 


zoe 


oS vo Zw á ° 2 ore, 4 á 
SÉT See ÍI os Ge gea Guill ol 


Surely those whom you call on besides Allah are in a state of subjugation like yourselves. (Holy 
Quran, Surah Al-A'raf, 7: 194) 


Ae og, eke ve OS, c Byer ae. A w fozi y 4 Bo a 
Wai YG pSte yall Ais ogla Na digs oa piasj Gull Igest Jā 


Say: Call on those whom you assert besides Him, so they shall not control the removal of 
distress from you nor (its) transference. (Holy Qur'an, Surah Al-Isra;, 17:56) 


lg gpa e Gpl Beer aore Arg 
ew Ho od! Gaai osea Guill iloi 


Those whom they call upon, themselves seek the means of access to their Lord. (Holy Quran, 
Surah Al-Isra’, 17:57) 


vga 


Hiag $a Habis Ý Ue Ab 55 ye gai Y3 


And do not call besides Allah on that which can neither benefit you nor harm you. (Holy Quran, 
Surah Yunus, 10: 106) 


If you call on them they shall not hear your call. (Holy Qur'an, Surah Al-Fatir, 35: 14) 
Gail a oll Catig Ý oa all osd oe ges ome aÍ ig 
And who is in greater error than he who calls besides Allah upon those that will not answer him 


till the day of resurrection. (Holy Qur'an, Surah Al-Ahqaf, 46:5) 


The Wahhabis conclude from these verses that calling the awliya’ and virtuous people after their death is 
ibadah and their worship, and that anyone who says, “O Muhammad’ either near his grave or from far 
off, this calling itself is ibadah and therefore an act of shirk (polytheism). 


Kashf Al-irtivab on page 274, citing Al-San’ani1, narrates from book Tanzih Al-Itiqad2 as such: 
aÍ oH pls Bia og c isle ye oy Siu Gull of pS Get! gest dl pfs Babe cles! all ow sis 


cis Gail JU gf LUG gai gh nla i atl I chy giii gf iala i alll Mt iil JUG gf eoi IL 
ÍS pia slong Ul gè ty ai ghd YRS Jy Bolte cleats llalliy ill les säi WS gai gh oes ye Gil gl 


oss gly ond Sole ata Sule osè S31 Yy GLA Y of slick ugy! i Ila ose gis YI aun gill gi Y Sl 
ilal i alll spe gi asal 158 iil Loi! sled! sles loll, 


“The Holy Qur'an has unconditionally declared pleadings and callings towards someone other than Allah 
as ibadah; the reason being that in the beginning of verse, it says pS! aiui giseul and following that it 
Says: 


sole oe 9 Sin 


Therefore, anyone who calls the Prophet (S) and or a pious person or asks to intercede for fulfilling his 
or her needs, or says “You help in repaying my debt”, or says “You cure my sickness”, then in these 
cases this person has, with such sayings, worshipped them because the reality of worship is nothing but 
calling someone. As a result of such calling, he has worshipped (someone) other than Allah and has 
become a polytheist since monotheism of divinity3 (i.e. there is no Creator and Sustainer except Allah) 


should be accompanied with monotheism of worship which means not worshipping anyone except Him.” 


Reply 


There is no doubt about this fact that the word of les in Arabic means ‘to call’ and the term wlsle means 
‘to worship’ and one can never reckon these two words to be synonymous to each other; and say that 
both give the same meaning. In other words, one cannot say that every call and plead is ibadah 
(worship) because: Firstly, in the Holy Qur’an, the word of es (calling) has been used in instances 


where it does not give the meaning of ‘worship’ at all. 


Like: 


\ 


Ayes, Zod EEF Boer igi se 
DUS Mul (p05 ages wil oJ 


He said: ‘O Lord! I called my nation (towards Thee) day and night. (Holy Quran, Surah Nuh, 71:5) 
Can we say that the intention of Nuh was to say “I worshipped my nation day and night!”? 


The Qur'an quotes Satan as saying: 


I did not have any authority upon you except that I called you (towards evil deeds) and you 
obliged. (Holy Quran, Surah Ibrahim, 14:22) 


Is it possible for anyone to interpret Satan's calling to mean that he has worshipped his followers!? If it 
was an act of worship it was from the side of the followers of Satan and not from Satan himself. 


In this verse and tens of other un-mentioned verses, the word of = «. (calling) has not been used in the 
meaning of wlske (worship). Therefore, one cannot say that ses and wlsle are synonymous to each 
other and based on this, conclude that if anyone seeks help and calls the Prophets or the virtuous 
people, he has worshipped them.4 


Secondly, by le in these verses is not meant as absolute calling but refers to some special calling which 
can be synonymous to the word of wlsle because, all these verses have come down with regard to the 
idol-worshippers who believed their idols to be small gods who were entrusted with some of the divine 


ranks and who possessed some kind of independence in their affairs. 


Let it not be unsaid that humbleness and humility or any kind of utterance or behavior in front of a 
creature either as a big God or small god if it is with this intention that he is God, Lord, and the Owner of 
affairs like shafaa and forgiveness, then it will be ibadah or worship. There is no doubt that the humility 
of the idol-worshippers and their pleading and calling were before those idols which they depicted as the 
owners of the right of intercession etc., and considered them as the independent authority in the affairs 


of this world and the Hereafter. 


It is apparent that under these circumstances, any kind of pleading and calling towards these creatures 
is ibadah or worship. The most obvious witness to the fact that their pleadings and callings were 


accompanied with the belief in their divinity is this verse: 


SII, akty a 


aai Soe AN 58 Goo seal ill piel gie hief G$ 
So their gods whom they called upon besides Allah did not avail them ought. (Holy Quran, Surah 
Hud, 11:101) 


Therefore, the verses under discussion have no relation to the main point of our discussion. 


The topic of our discussion is pleading of one slave to another slave who neither considers him as God 
nor Lord nor as the Owner and independent authority in the worldly and heavenly affairs. Rather, he 
reckons him to be a beloved servant of Allah who has appointed him to the position of Prophethood and 
Imamate and promised to accept his prayers with regards to His slaves. As verse says: 


BIG p2o7 d 


Gag G ÉN aR Jau a AEN É AEG gels paii Igati 51 agii hs 


And had they, when they were unjust to themselves, come to you and asked forgiveness of Allah 
and the Apostle had (also) asked forgiveness for them, they would have found Allah Oft- 


returning (to mercy), Merciful. (Holy Qur'an, Surah Al-Nisa, 4:64) 


Thirdly, in the aforementioned verses itself, there is a clear evidence that by ~ «4 is not meant absolute 
asking for one’s affairs and needs but refers to asking and calling in the sense of ‘ibadah and worship. 
For this reason, in one of the verses, the word of ibadah immediately follows the word of wse4 giving the 


same meaning. Like: 
DAN gS Ggld atin lee Ge gaiu Guill ol E ST etl ged! Ss Skis 
And your Lord says: Call upon Me, | will answer you, surely those who are too proud for My 


service shall soon enter hell abased. (Holy Quran, Surah Al-Ghafir, 40:60) 


Just as you must have noticed, in the beginning of the verse the word of .gises! and following the same 
verse the word of ishe has come and this clearly shows that by this ose4 is meant some special 


pleading and beseeching before a creature whom they recognized by the divine qualities. 


The master of the prostrators, Imam Zayn Al-‘Abidin (a) says in his supplication as such: 
CHATS pHga JIA S yi gle rte gig LLSiwl 4S sig Babe eles cred 
“Thou have named Thy calling as worship and its abandonment as pride and Thou have promised a 


miserable entry into the fire for those who abandon it.”5 


And sometimes in two verses where the contents are similar, we see in one place the word of wlsle and 


in another place the word of = «4 such as: 


- Sho Bo 


Gai fg Paa GSP a Ý G alll oga Gye Gaai Ui 
Say: Do you serve besides Allah that which does not control for you any harm, or any profit? 
(Holy Qur'an, Surah Al-Maida, 5:76) 


In another verse it says: 


ae 2 o A 


Ga Ya EY G alll 55 ia geal Ui 


Say: Shall we call on that besides Allah, which does not benefit us nor harm us. (Holy Quran, 
Surah Al-An'am, 6:71) 


In Surah Al-Fatir, it says: 


a geu Ao Leer ye fo 4 8 Ore 6G 
Deeb’ oye ogla be digs Oe Uses ilig 


And those whom you call upon besides Him do not control a straw. (Holy Quran, Surah Al-Fatir, 
35: 13) 


In this verse, the word of 4 543 is used whereas in another verse which contains the same contents the 


word of ggasi is used. 


sag A 


aa sag og so 2 Shore Gá 
by pl osla YU gs Ge ogai aill ol 


Surely they whom you serve besides Allah do not control for you any sustenance. (Holy Quran, 
Surah Al-Ankabut, 29: 17) 


Sometimes, in one verse, both the words have appeared and has been used in the same meaning: 


á Boo - 3977 is hot 0 ES 4 vos 
AUT 595 oa uget cill sre! SI ay dl 


(S) 


Say: | am forbidden to serve those whom you call upon besides Allah. (Holy Quran, Surah Al- 
Anam, 6:56) 


3 


o aoz, 4 ose hoes a wot 
gest HI seed of cgi a! Us 


Say, I am forbidden from worshipping those which you call them [i.e. worship them] (Holy Quran, 
Surah Al-Ghafir, 40:66) 


Respected readers are requested to refer to A/-Mujam Al-mufahrasé6 under the words se and les so 
that they will witness as to how in on verse the word of wfsle has come and in another verse the word 
Ofsses has come giving the same meaning. This itself shows that the meaning of es in this verse, is 
ibadah and worship and not absolute calling. 


If you carefully pay attention to the whole set of verses wherein the word of w ses has been used in the 
sense of wfsle you will realize that these verses either refer to the Great God of the Universe whom all 
the monotheist believe in His Divinity, Lordship and Mastership or refers to the idols where its 
worshippers considered them as small gods and masters of intercession. Under these circumstances, 
reasoning out with these verses for discussing abouts <4 (calling) one of the aw/iya’ and beseeching 


one of them who doesn’t have any of these qualities is really astonishing. 


1. Muhammad ibn Isma'il Al-San'ani (1688-1768 A.D.) was a Yemeni Salafi scholar specialized in the Science of hadith. 
2. Tanzih Al-l'tiqad ‘an Al-Hulul wa Al-Itinad authored by Jalal Al-Din Al-Suyuti. 


3. Contrary to the terminology of the Wahhabis, Al-San’ani has used the word of "_,4s!!" whereas he should have, from their 
viewpoint, used the word of "gs9" 

4. From the viewpoint of relationship, calling and worship (general and special) is in one direction. In case of asking help 
from someone other than Allah but as a doer depending on God, it shows calling and not worship. But in practical 
glorifications like ruku’ and sajdah which is accompanied with the belief in the divinity of the opposite person it denotes 
‘worship’ and not le3. In some instances, such as salat, both les and lle are applicable. 

5. Al-Sahifa Al-Sajjadiyya, supplication No. 45 and what is meant is Surah Al-Ghafir, no. 40, verse 60. Online at: 
https:/Awww.al-islam.org/sahifa—al-kamilah-al-sajjadiyya-imam-ali-zayn-a... 

6. Al-Mujam Al-Mufahras li alfaz Al-Qur'an Al-Karim compiled by Muhammad Fu'ad Abd Al-Baqi (1882 — 1968 A.D.) an 
Egyptian Islamic scholar. 


19. Political And Social Dimensions Of Hajj 


Like Marxism, the school of Wahhabism too, when coming across the events and phenomenon which go 
against the aim of their school of thought, tend to draw a new line and issue some new commandments 


for the Muslims in the course of time. 


The victory of Islamic revolution in Iran brought up an extraordinary fear in hearts of the political leaders 
of Wahhabi ideology. They became very anxious from its influence over the neighbouring regions and 
the very thought of awakening of their nations brought them pain and agony. 


In the Hajj season, when our dear and noble country of Iran would, as a revolutionary duty, engage in 
demonstrations and invite the Islamic nations towards unity and cooperation against the blood-thirsty 
Americans and international Communism and Zionism, the politicians of Saudi Arabia stretched their 
hands towards the clergy for conjuring up a solution about this matter so that they could finally prohibit 


such demonstrations. 


‘Abd Al-'Aziz bin Bazi, the Grand Mufti of Saudi Arabia, prohibited demonstrations under the pretext that 
Hajj is a devotional deed and should not be mingled with the other matters. As a result, the police 
attacked the pilgrims and the honorable guests to the House of Allah with whips and arms. They 
entertained the pilgrims to the House of Allah with curses, blows and bullets and instigated other people 


against them and this incident continues every year. 


This part of the book has been written in reply to the fatwa (verdict) of the Mufti of Saudi Arabia and the 
political and social dimensions of this duty have been explained from the viewpoint of verses, traditions 


and the common practice of the Muslims. 


The aim of performing Hajj duties is to call for humility before God and this matter is clear and apparent 


by paying attention to the Hajj rituals. 


Ibadah and worship of the Lord and non-worship of other than Him is evident right from the beginning of 
the deeds till the last of them and it is needless to mention them, especially if these actions are 


accompanied with recommended prayers. We derive the following conclusions from all such deeds: 
e Hajj is ibadah and worship of the true Lord in the best possible circumstances. 

e Hajj is expressing humility with honor before God in the best form. 

e Hajj is beseeching and weeping before God in its deepest form. 


e Hajj is such an ibadah where all kinds of elements of expression of devotion and bondage have been 
collected and one can clearly witness humility, submission, piety, deliverance from desires and 


attachments of this world. 


The pilgrims to the House of Allah exhibit their deliverance from material manifestations by wearing two 
pieces of cloths and in this way, show that except for Allah, they have no interest in anything even to 
their sons, family and relatives. The only thing which preoccupies the minds of the pilgrims to the House 
of Allah is the saying of /abbayk in one harmonious voice. 


This matter is completely evident and clear by paying attention to the obligatory acts of Hajj, the places 
where these acts are to be performed and the stops where the pilgrims have to make a halt. Therefore, 


one should consider Hajj to be the greatest devotional act and the greatest religious obligation. 


However, apart from this matter, there is another matter to be looked into and that is whether this act, 
apart from ibadah, has any political and social dimensions or not? Or is it that, like the midnight prayers, 
it ends only and only in 7badah and worship without having any relation with the common Islamic 


problems! 


In other words, has God made Hajj obligatory upon all the Muslims whether men or women and young 
or old so that with such deeds they worship their Lord and except for this worship it does not hold any 


political and social dimensions. 


Or is it that this obligation is the point of combination for ‘ibadah and politics and is the center of relating 
worship of God with the other social and economic matters. It is this matter which we are going to 
discuss and we shall see that what the Qur’anic verses, the Islamic traditions (hadiths) and the practice 


of virtuous companions approve is the second point. 


Observing The Benefits Of Hajj 


The Holy Qur’an describes the Hajj of Ibrahim (a) as follows: 
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And proclaim among men the pilgrimage: they will come to you on foot and on every lean camel, 
coming from every remote path, that they may witness benefits for them and mention the name 
of Allah during stated days over what He has given them of the cattle quadrupeds, then eat of 
them and feed the distressed one, the needy. Then let them accomplish their needful acts of 
shaving and cleansing, and let them fulfil their vows and let them go around the Ancient House. 
That (shall be so); and whoever respects the sacred ordinances of Allah, it is better for him with 
his Lord; and the cattle are made lawful for you, therefore avoid the uncleanness of the idols and 
avoid false words, Being upright for Allah, not associating aught with Him and whoever 
associates (others) with Allah, it is as though he had fallen from on high, then the birds snatch 
him away or the wind carries him off to a far-distant place. That (shall be so); and whoever 
respects the signs of Allah, this surely is (the outcome) of the pity of hearts. You have benefits in 
them till a fixed time, then their place of sacrifice is the Ancient House. (Holy Qur'an, Surah Al- 
Hajj, 22: 27-33) 


From among all these verses consider the second verse and ponder deeply over this sentence, Igagist 


wU ailis so that it becomes clear that: 


Firstly, what is meant by these benefits where the pilgrims to the House of Allah should be a witness. 
The fact that this sentence has come before the sentence ttt ewt KsoSiss somewhat shows that Hajj 
possesses two dimensions, a devotional dimension which is embodied in praise and remembrance of 


Allah and the social dimension which ends in the witness of the benefits and; 


Secondly: in this verse, til (benefits) which is an indicator to social and political dimension is prior to 
ttt S3 (remembrance of Allah). 


Thirdly, the Holy Qur'an has brought the word of alice in absolute terms and without any restrictions so 
that it includes every kind of benefits; economic, political and social and we have no right to adopt this 
word and restrict its meaning to a particular benefit. We should include in it, the economic benefits or 
social and political benefits. This word, by decree of the next sentence i! ewt fySiis shows that apart 
from devotion, Hajj possesses another domain which one should benefit from and we should not 


consider it to be a dry ibadah having no relation with the lives of the Muslims. 


It is advisable at this stage to know in what manner, the former head of Al-Azhar, Shaikh Mahmud 
Shaltut2 has interpreted this sentence. 


He says: The ål (benefits), where Hajj is the perceptional and acquirable channel for that and which 
has been set forth as the foremost philosophy of Hajj, is having a wide and comprehensive meaning 
which cannot be concluded in any special forms. Rather, this sentence, with all the universality and 
commonness it possesses, contains all personal and social benefits. If purification of the soul and 
seeking proximity of Allah are benefits, then seeking advice too is benefit. If these two are reckoned to 
be benefits then, inviting the Muslims for centralizing their forces for the spread of Islam too is a benefit. 
Therefore, according to the necessities of time and the conditions of the Muslims, these benefits differ in 


every era.3 
In another place too, the former Sheikh of Al-Azhar says: 


‘By paying attention to the special position which Hajj enjoys in Islam and the aims which have been set 
forth in it for one individual and one society, it is worthy that people of knowledge, wisdom and culture, 
(the responsible persons in charge of administrative and political affairs, the experts in financial and 
economic affairs, the teachers in laws and religion and the people in the battle-front) give special 


importance to it (and a group derives its benefits from Hajj). 


It is worthy that people from all walks of life make haste towards this divine House. It is worthy that 
people of knowledge, insight, ijtihad and faith and the ones possessing lofty aims gather over there so 
that it is seen as to how Mecca spreads its wings of mercy over them and how it collects their slogan of 
tawhid in and around the House and (so that) they finally engage in seeking recognition, advice and help 
from each other and then they leave for their respective countries as one nation and with a single heart 


and united goals and outlook.4 


The point which is worthy of attention is this that just after the aforesaid verses (which all manifested the 
position and benefits of Hajj) the Holy Qur'an concludes the discussion with verses about jihad and 
safeguarding of Islamic frontiers. As the Holy Qur’an says: 
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Surely Allah will defend those who believe; surely Allah does not love anyone who is unfaithful, 
ungrateful. Permission (to fight) is given to those upon whom war is made because they are 
oppressed, and most surely Allah is well able to assist them, those who have been expelled from 
their homes without adjust cause except that they say: Our Lord is Allah. And had there not been 
Allah's repelling some people by others, certainly there would have been pulled down cloisters 
and churches and synagogues and mosques in which Allah's name is much remembered; and 


surely Allah will help him who helps His cause; most surely Allah is Strong, Mighty. Those who, 
should We establish them in the land, will keep up prayer and pay the poor-rate and enjoin good 
and forbid evil; and Allah's is the end of affairs. (Holy Qur'an, Surah Al-Hajj, 22: 38-41) 


Is it that the presentation of verses of jihad and defense just after the verses of Hajj or so to say, the 
coming together of verses of Hajj and Jihad is accidental and without any reason? Never! Qur’an never 


brings together in one place the nonproportional verses and then fails to observe their relation. 


In accordance with the unity and necessity of relation between these two sets of verses, we realize that 
there exists a special relation between Hajj and jihad; between the field of intellect and the field of 
defense and for such a relationship, the place of Hajj is the best place where the Muslims can prepare 
themselves mentally and spiritually so much so that they can rub the nose of the proud to the ground 


and pull down the knees of colonization. 


Yes, this great Divine Congress where the representatives of every nation gather is the best opportunity 
for the intellectuals amongst them to come together and discuss their political and defensive matters and 
form a united row before the enemies and teach them an unforgettable lesson. Even though this duty is 
not confined to the time and place of Hajj and rather the Muslims should face the enemies under any 
given situation and time, yet the time of Hajj and the gathering of Muslims at that place is the best 
opportunity for fulfilling this divine obligation. 


It is not only Sheikh Shaltut who has interpreted eils (benefits) which has come down in the verses in 
the general sense but the old exegetist of Ah/ Al-Sunnah, Al-Tabari, after commenting a few words on 
this matter, specifies that the most worthy utterance in the interpretation of this verse is to say: God has 
meant a general concept from this sentence. That is to say, the Muslims should perceive every kind of 
benefits which is possible at any time or to derive every kind of worldly and heavenly benefits and no 
tradition or rational decree has assigned any special meaning for this sentence (which is having a 


comprehensive meaning).5 


Ka’ba Is The Existence Of Life 


The Holy Qur’an describes Ka’ba and Bayt A/-haram by the following sentence: 
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Allah has made the Ka’ba, the sacred house, maintenance for the people, and the sacred month 
and the offerings and the sacrificial animals with garlands, this is that you may know that Allah 
knows whatever is in the heavens and whatever is in the earth, and that Allah is the Knower of all 
things. (Holy Quran, Surah Al-Maida, 5:97) 


The word of asā which has come down in this verse, can be seen in another verse too. As: 
Gha Í ÁN Jae alt ÍSÍ GEI 15355 Yo 


And do not give away your property which Allah has made for you a (means of) support. (Holy 
Quran, Surah Al-Nisa, 4:5) 


Here, gives the meaning of existence and in fact is synonymous with pillar and the meaning of the verse 
is this that the Hajj ceremonies and the ziyarat of Ka’ba and one's presence near the House of Allah is 


the mainstay for the existence of worldly and heavenly life of the Islamic community. 


Gathering during Hajj season, not only ensures the spiritual life of the Muslims but is the source of 
making secure every kind of element that has a great influence in one's individual and social life. 
Pondering over the meaning of this verse, guides us to a more comprehensive meaning i.e. whatever is 
related to the interests of the Muslims and are reckoned to be their life and existence is ensured in this 
Hajj season. With such general application and extensive saying, is it possible to conclude and limit this 
matter to only and only the interests related to ibadah and worship? 


What better expediency is superior to one political platform that organizes and unites the Muslims 
against the colonists and the exploiters and makes them steadfast and encourages them to stand united 
in the battle against them. The Holy Qur’an does not allow the parents or guardians of the insane to give 


their wealth which is the source of their living and existence to them. It emphatically says: 


ate ee 


Gha ST AUN Ja all Íi cgi bit ahs 
And do not give away your property which Allah has made for you a (means of) support. (Holy 
Quran, Surah Al-Nisa, 4:5) 


Considering the contents of this verse, is it proper that the Hajj formalities should fall in the hands of 


those who are unaware of it and are fully heedless of the role it plays in the lives of the Muslims! 


To acquaint the respected readers with the views of the commentators who focused on the same axis, 


we present here some of their views regarding the sentence of osul LU. 
Al-Tabari says: “God has bestowed Ka’ba and Bayt Al-Haram as a life for the people! 


Moreover, he later says: 


“He has made Ka’ba the place of signs of peoples beliefs and the base for their interests and affairs. 6 
The author of A/-Manar7 while interpreting the afore-mentioned verse says: 


“God has made the Ka’ba a pillar for the people's religious affairs in such manner that it refines their 
morals and trains them. These are achieved through the Hajj obligations which is the greatest foundation 
of our religion and it is an ibadah which is spiritual (but) containing the economic and social 


dimensions.” 


Then, he continues and says: "This Jae in the verse 4t Jas refers to both ysis (creation) and eas psi 
(laws) which guarantees every kind of worldly and heavenly interests of the people."8 


Expression Of Aversion On The Occasion Of Hajj 


Even if you doubt in the generality of the sentence pg! aalic Iysquit and Or lill Lua yet you cannot doubt 
in the action of the Holy Prophet’s (S) representative in the Hajj season which was totally a political 
affair. 


Because, in the year 9th Hijri, the Holy Prophet (S) gave charge to Ali (a) to read out a letter which 
contained expression of disgust towards the polytheists. This was at the time when 16 verses from the 
beginning of Surah Baraa (Tawbah, no. 9) were revealed to the Prophet (S) which comprises of the 


following: 
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[This is a declaration of] immunity by Allah and His Apostle towards those of the idolaters with 
whom you made an agreement. So go about in the land for four months and know that you 
cannot weaken Allah and that Allah will bring disgrace to the unbelievers. And an announcement 
from Allah and His Apostle to the people on the day of the greater pilgrimage that Allah and His 
Apostle are free from liability to the idolaters, therefore if you repent, it will be better for you, and 
if you turn back, then know that you will not weaken Allah; and announce painful punishment to 
those who disbelieve. (Holy Qur'an, Surah Al-Tawbah, 9:1-3) 


After reciting these verses, Amir Al-mu'minin (a) issued a four-point resolution as such: 
Behold O polytheists! 


1. The idol-worshippers have no right to enter the House of Allah. 


2. Circumambulation in the state of uncovered body is prohibited. 
3. Henceforth, no idol-worshipper will take part in the Hajj ceremony. 


4. Those that have signed a non-aggression treaty with the Holy Prophet (S) and have been loyal in 
their treaty will be faithfully respected. However, for those polytheists who are not having any pact with 
the Muslims or have intentionally dishonored their pact, they will be given from this date (10th Dhu/ 
hijjah) four months to clarify their stance before the Islamic Government or will have to join the 


monotheists and break-off from polytheism and dualism or prepare themselves for war.9 


What deed can be more political than this action where, in the midst of Hajj duties when the Muslims and 
polytheists were engaged in circumambulation, Ali (a) climbs a high place and starts nullifying some of 
the points of treaty and gives a four month deadline to either discard polytheism and join the ranks of the 


monotheists or face the consequences of a war. 


Political Elegy Of Farazdaq In Masjid Al-Haram 


Once, during Hajj time, when Hisham son of ‘Abdul Malik10 was circumambulating the Ka’ba amidst a 
huge crowd, he tried many times to kiss A/-Hajar Al-Aswad. However, due to the enormous crowd, 
Hisham did not get a chance and helplessly sat at one corner and glared at the people. Suddenly he 
saw a thin, good-looking, divinely-bright personality gradually advancing towards A/-Hajar Al-Aswad. 
The people respected him and involuntarily moved back so that he could easily reach A/—Hajar Al- 
Aswad. The people of Syria who were around Ibn 'Abdul Malik asked him: ‘Who is this man?’ Hisham, 
even though he knew that personality very well refrained from introducing Imam and instead lied and 


said: ‘I don’t know him.’ 


At this moment, a poet by the name of Farazdaq11 who enjoyed special freedom and liberty un- 
hesitantly recited some poems and in this way, introduced Imam Al-Sajjad (a) very nicely. Some of the 


verses of his poem are as follows: 
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“He is someone who, the soil of Batha' is aware of his footprints and Ka’ba, the House and its exterior 
are well-acquainted with him; He is the son of the best servants of Allah; He is pious, pure, holy and 
well-known. If you are unaware of him, he is the son of Fatima, (daughter of the Holy Prophet (S). Soon, 
when he will touch Al-Hajar Al-Aswad, it will not release his well-recognized hand.” 12 


The poem of Farazdaq had such far-reaching effect that Hisham became wild and angry and 
immediately ordered for his arrest. When Imam (a) became aware of this matter, he consoled Farazdaq 


very much. 


Political And Social Dimensions Of Hajj In Islamic Traditions 


So far, it has somewhat become clear from the verses and ways of the Holy Prophet (S) that Hajj, while 
being one devotional deed, is evidently having a political aspect too where sometimes the Holy Prophet 
(S) himself considered them as identical. The Holy Prophet (S) has also referred to this aspect in 


traditions which we shall now mention a few of them: 


In the book of A/-Taj A/-Jami' li Al-Usul fi Ahadith Al-Rasul13, vol. 2, pages 98-99, one can find the 
Holy Prophet (S) narrating as such: 
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The best jihad is the Hajj which has been accepted. 
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Hajj and Umra is a universal jihad and in that, men, women, the weak and the powerful participate. 
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Is there a jihad for women? Yes! there is jihad for women wherein there is no battle but taking part in the 


Hajj ceremony. 


aiaa Lally cali ayi all a 


The chosen ones before Allah are these: Those participating in jihad and the pilgrims to the House of 
God for Hajj and for ‘Umra. 


In this tradition, Hajj has been introduced as universal jihad and as jihad for women and in the last part 


of the tradition, those participating in jihad and those participating in Hajj are introduced as the chosen 


ones whom Allah has invited. 


If in this tradition, Hajj has been called as jihad, (then) there should exist a kind of sign and similarity 
between these two that one can apply the word of jihad to another. One of the reasons why Hajj is called 
a jihad is because Hajj is similar to jihad in its objectives and effects. This divine obligation, apart from 
being ibadah, is also an occasion for special endeavor in pre-determined matters. The strategies for 
practical jihad and the means and method of cooperation between the Muslims are set forth on this very 


occasion. 


Political Speech Of The Holy Prophet (S) At The Time Of Hajj 


A great and splendid gathering had taken place in Masjid Al-Haram around the House of God. The 
Muslims and polytheists, the friends and foes had all come together and an aura of greatness had 
surrounded the environment of the mosque due to the magnificence of Islam and the greatness of Holy 
Prophet (S) 


At such a moment, the Holy Prophet (S) began to speak by describing for the people the actual visage of 
his invitation which had taken twenty years from the date of its commencement. We bring here some of 


those historical sayings: 


1. O people, under the light of Islam, God took away from you the (so called) glories and the impunable 
acts attributed to your genealogy which was prevalent during the period of ignorance (jahiliyyah). All 
have come into existence from Adam and he too has been created from soil. The best of the people is 


he who refrains from sins and disobedience. 14 


2. O people, being an Arab is not a part of your nature. Rather, it is only a lip-service. Anyone who is 
negligent in his duties then the glories of his fathers and forefathers will be of no avail and will not make 


any amends for his shortcomings. 15 


3. All the people of the past and present are similar and equal like the teeth of a comb and no Arab is 
having preference over non-Arab nor the white over the black. The standard for excellence is piety and 
fear of God. 16 


4. | abrogate all the claims related to life and property and all the delusive glories of the pars period and 


declare all of them as baseless. 17 


5. A Muslim is the brother of another Muslim and all the Muslims are brothers to each other and before 
the strangers they have one common order. Their blood is the same as each other and the lowest 


amongst them can make a commitment on behalf of the Muslims. 18 


6. After accepting this religion, do not take an about turn where in such instances has resulted in the 


deviation of some and caused them to become the owners of each other. 19 


7. Your blood and your property are forbidden for you and are honorable like the honor of this day, this 
month and this city.20 


8. All the blood which has been shed in the period of ignorance is declared to be in vain and the first 
blood which | keep under my foot is the blood of Rabie son of Harith.21 


9. Every Muslim is the brother of another Muslim and all the Muslims are brothers (to each other). 
Nothing from his property is permissible for another except if he gives him as a good-will.22 


10. There are three things which the heart of a believer is never disloyal to: 
A. Sincerity in action for the sake of God. 
B. Wishing goodness for the true leaders. 


C. Attending the gathering of the believers. 23,24 


Political Poems At The Time Of Victory Of Mecca 


At the time of victory of Mecca, the Muslims, before the very perplexed eyes of the polytheists were 
ordered, apart from performing their Hajj obligation, to call out and say the following dua which is full of 


monotheism and epic. 
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"There is no god except Allah; there is no partner for Him and the Kingdom belongs to Him. (All) Praise 
is for Him; He gives life and causes death and He is Powerful over all things. There is no god except 
Allah; He is alone. He has fulfilled His promise and helped His servant and alone He has destroyed the 


collective powers. "25 


Signals And Implications 


The Holy Prophet (S) has not restrained himself with such type of expressions in determining the political 
dimension of Hajj. Sometimes, through signs and indication, he showed that the most trivial actions of 


Hajj are not far from political dimensions. 


In so much as in the endeavor between Safa and Marwa at one particular place, he increased his speed 


in walking so that in this way he wanted to reject the gossip of the polytheists who spread rumors that 
due to the inclemency of the weather of Medina, the Muhajirs (immigrants) and helpers of Prophet (S) 
had become weak. Therefore in "Umra-Qadha" he ordered the people to walk faster in the endeavor 
(between Safa and Marwa) and while circumambulating in order to show their strength to the 
polytheists. 26 


In the prayers of tawaf the Holy Prophet (S) recited Surah Al-Tawhid (Surah Al-Ikhlas, no. 112) in the 
first unit and Surah Al-Kafirun (109) in the second unit. All are aware what dimensions, the contents of 
these two Surahs have and how they refute and forbid every kind of non-monotheistic thoughts or unity 
with any side from the camps of disbelief (kufr). 


It is seen in history that at the time of touching or kissing A/-Hajar Al-Aswad, the Muslims used to recite 


the following: 
a gh Il 8S 9 UL cuted ch i Y aU YE LY llaa Le gle SÍ ally tlt paus 


“In the name of God, and God is great for He guides us, there is no God save Allah, there is no partner 
to Him, | believe in God and I deny Taghut (Tyrant). ”27 


Political Dimensions Of Hajj In The Words Of Infallible Leaders 


1. Imam Al-Sadig (a): About the philosophy of Hajj and the secrets of its legislations Imam Al-Sadiq (a) 
say as such: 
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‘In the land of Mecca, there manifested a gathering from East and West so that the people recognize 
each other and the effects of the Holy Prophet's works (traditions) are recognized and not forgotten. If 
every group depended upon what was taking place in their own lands, they would be destroyed, the 
cities would head towards ruin, the trade and economic affairs would collapse and the news and 


information would not reach the people. This is the philosophy of Hajj. 28 


This sentence shows that Hajj possesses scientific, economic and political aspects. In fact, Hajj is a 
connecting chain between the Muslims of the world who in this way engage in exchange of news and 
current situation of the world and acquire knowledge of the life and Sunnah (practices) of the Prophet (S) 
which has been disseminated through the companions, disciples of the companions and the scholars of 
hadith from the East and West. Meanwhile, every group presents its goods over there and the method of 


trade and commerce is acquired and recognized. 


2. Again Imam Al-Sadig (a) says: 
ols JS ud Ja GY pause! ye dtl I Gat iai ye Ls 


“No spot of the world is more lovable to Allah than the place of endeavor between Safa and Marwa 
because in this place all the stubborn people become abject and miserable and exhibit their servitude 
and bondage. ”29 


3. History, very clearly reports that the companions and the disciples of the companions derived benefits 
from this occasion to the advantage of Islam and the Muslims. The seed of most of the uprisings and 
movement for freedom originated from here and on such an occasion the nations would be invited to 
fight and combat the unjust rulers. Suffice it is in this case to listen to the words of Al-Husayn ibn Ali (a) 
on the day of Mina. At Hajj time, he called together the names of the sons of Ibn Hisham, the great 
personalities, their women and even the Ansars (helpers) who had interest in him such that more than 
one thousand people attended his speech. At this moment, when the companions and their sons were 


listening to his speech, he began his speech as such: 
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‘After praising Allah and sending salutations upon the Holy Prophet (S), he said: O people, Know that 
what evils this tyrant (Muawiyah) has committed against us to which you are all knowing and are aware 
about. | ask you of some affairs which if you find truth in them, then approve my saying and if | speak 
false, then reject my sayings. Now, listen to my talks and keep them hidden in your hearts and thereafter 
return back to your towns and among your tribes. You invite every person whom you trust and have 
confidence towards what you have knowledge (religious duty). | fear that the true religion gets eroded 
and nullified even though God is the terminator of His light and the unbelievers dislike it.”30 


Thereafter, Husayn ibn Ali (a) recited some verses which has been revealed in favor of the Household of 
the Prophet and promised the people that when they returned back to their home-towns, they should 
relate his speech to the people whom they trust. Then he descended from his pulpit and the people 


dispersed. 


It was not only Husayn ibn Ali (a) who had taken advantage of this great gathering. Even the Christians 
and Jews who were living under the protection of Islamic Government would, at times when their rights 


were violated, plead for justice on such an occasion and demand back their right from the Islamic ruler. 


This is a witness to the presence of such a Sunnah (practice) amongst the Muslims. History has 


recorded it: 


One of the Coptics of Egypt, during the time of governorship of ‘Amr bin Al-'As, entered into a 
competition with the son of the ruler and won the competition. The victory of one Coptic over the son of 
ruler who was dear to 'Amr bin Al-'As and his son finally lead to his beating through the son of 'Amr bin 
Al-As. 


The Coptic related the matter to the ruler of the time (Umar bin Al-Khattab) during Hajj time and 
explained his innocence. ‘Umar called for the ‘Amr bin Al-'As and accounted a famous sentence in this 


regard: 
“Since when you have taken the people as your slaves whereas they have been born free from their 
mothers! ?”31 


Thereafter he took revenge for the beaten one from the one who had beaten him. 


History has narrated such incidents on so many occasions that it itself is a witness to the fact that Hajj is 
not only for worship and ibadah and void of other dimensions. When Hajj is the center of setting forth 
complaints, then why it cannot be the center of setting forth complaints about the tyrant rulers of the East 
and West. 


Sayings Of Contemporary Thinkers About The Philosophy Of 


Hajj 


Now it is proper to narrate few sayings of the Islamic researchers about Hajj responsibilities. We shall 
narrate three sayings from three contemporary writers and one of them is the member of advisory board 


of King Abdul Aziz University in Saudi Arabia. Here are some portions of their sayings: 
1. Farid Wajdi in the Islamic Dairat A/-Maarif (Encyclopedia) writes about the matter of Hajj as such: 


“The philosophy of divine legislation of Hajj is not something which can be explained in this book. What 
passes in one's mind is this that if all the Islamic Governments take advantage from this occasion in 
establishing Islamic unity amongst the Muslim nations, they will achieve a perfect result because a 
gathering of tens of thousands of people from different places in one common place and the 
attentiveness of their hearts to those things which are inspired to them in this place creates a special 
kind of impression in them and all return back to their respective countries with one heart and there, they 


propagate to their brothers whatever they have heard and learnt. 


The example of this group is like the example of members of one big congress which gather from all 
corners of the world and after the termination of the congress disperse to different parts of the world 
carrying a message. Whatever may be the result of this magnificent Congress, gatherings on such 


occasions and later, the dispersion to the home-towns bears the same result. 
2. Doctor Al-Qardawi, the contemporary writer, writes in the book Al-lbadah fi Al-Islam as such: 


The greatest result which can be achieved from this gathering is that Hajj is the most important factor for 
awakening the Islamic Ummah from its long sleep. For this reason, some of the puppet governments 
and invaders of Islamic states have become an obstacle for the Muslims from visiting the House of Allah 
since they know that if the slightest movement is set up amongst the Muslims, then no factor can stop 


them from such a movement. 
He writes in the book: A/-Din wa Al-Hajj ala Al-Madhahib Al-Arbaa, on page 51 as such: 


“Hajj is a means of acquaintance among the Muslims and the source of forming affection and relation 
among the various kinds of people who live under the banner of monotheism. This is because at such 
times their hearts become one and their voice becomes united. Then, they embark on rectifying their 


own condition and setting right the defects of their own society.” 
Doctor Muhammad Mubarak, advisor to King Abdul Aziz University writes as such: 


"Hajj is a world congress where all the Muslims gather in one line for worshipping God. But this worship 


is not un-mixed and separate from their lives. Rather, it possesses a special relation with their lives." 


In this regard, the Holy Qur’an says: 


for 
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That they may witness advantages for them and mention the name of Allah during stated days 
sias (Holy Quran, Surah Al-Hajj, 22:28) 


By witness of the benefits and perception of the benefits nothing is meant but a common purpose 


encompassing all the aspects of the affairs of the Muslims. 


1. ‘Abdul ‘Aziz ibn Abdullah ibn Baz (1910-1999 A.D.), also known as Bin Baz, was born in Nejd, was a Saudi Arabian 
Wahhabi scholar. He was the Grand Mufti of Saudi Arabia from 1993 until his death in 1999. He was main architect of 
Saudi state policies and legitimizing them on the basis of Wahhabism. His views and fatwas (rulings) were controversial 
and condemned by Muslim scholars and intellectuals worldwide including the decision to permit U.S. troops to be stationed 
in Saudi Arabia in 1991. 

2. Sheikh Shaltut (Shaltoot) (1893 — 1963 A.D.) was a prominent Egyptian Sunni scholar and Islamic theologian best known 
for his work in Islamic reform and unity of all five (Hanafi, Maliki, Hanbali, Shafi’i and Shia (Ja’fari)) Islamic Schools of 
thought. He was Grand Imam of Al-Azhar from 1958 until his death in 1963. In 1953, Sheikh Shaltut issued his famous 


fatwa on the legitimacy of Shia Ja’fari School of Thought. Online at: 

https://www. icit-digital. org/articles/shaykh-mahmud-shaltut-s-fatwa-abou... 

3. Al-Shari'a wa Al-'Aqida, page 151. 

4. Al-Sharia wa Al-'Aqida, page 150. 

5. Tafsir Al-Tabari, vol. 17, page 108 (Beirut print). 

6. Tafsir Al-Tabari, vol. 7, p. 49. 

7. Tafsir Al-Manar, written by Muhammad Rashid Rida (1865 — 1935 A.D.), He was a Sunni Salafi Egyptian scholar whose 


ideas influenced 20th-century Islamist thinkers in developing a political philosophy of an Islamic state. 

8. Al-Manar, vol. 7, p. 11 

9. Tafsir Al-Tabari, vol. 10, p. 47; Sirah Ibn Hisham, vol. 4, p. 545. 

10. Hisham ibn Abd Al-Malik ibn Marwan (691 — 743 A.D.) was the 10th Umayyid caliph who ruled from 724 until his death 
in 743. He like most of his ancestors had bitter enmity towards Bani Hashim and specially Ahlul Bayt (as). 

11. Hammam ibn Ghalib (641- 730 A.D.), also known as Al-Farazdaq or Abu Firas, was a famous Iraqi poet. 

12. Al-Aghani 5 vol. 21, p. 376-377; Manaqib lbn Shahr Ashub, vol. 4, p. 169. The aforementioned elegy of Farazdaq has 
come in most of the historical and literary books. To doubt in the authenticity of this poem is one kind of opposition with the 
reliable traditions. 

13. Written by Sheikh Mansur Ali Nasif, a famous Egyptian scholar from Al-Azhar University. Published by Dar Al-Fikr, 
Beirut, 2000. 
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24. Our references for these are: Rawdat Al-Kafi, page 246; Sirah lon Hisham, vol. 2 page 412; Al-Manar, Al-Wadqidi vol. 2, 
page 826 and others. 

25. Refer to the books of Hajj of Sahih Al-Bukhari, Sahih Muslim and others. 

26. Jami’ Al-'Usul, vol. 4, Book of Hajj. 

27. Abu Walid Al-'Azarqi, Ta'rikh Makka, vol.1, p. 339. 

28. Bihar Al-Anwar, vol. 99, p. 33, narrated from 'Ilal Al-Shara'i', by Al-Saduq. 

29. Bihar Al-Anwar, vol. 19, p. 49. 

30. Kitab Sulaym b. Qays Al-Kufi, p. 18. Sulaym ibn Qays Al-Hilali (630 — 689 A.D.) was one of the Tabi‘un (the second 
generation of companions of Prophet (S)) and companions of Imam Ali (a). Kitab Sulaym b. Qays Al-Kufi is the oldest 
Islamic text on ahadith (traditions) and traditions as it was written in the first century after Prophet’s death, much earlier than 
the Sahih Al-Bukhari and Sahih Muslim. 

31. Daiirat Al-ma’arif of Farid Wajdi, Book of Hajj vol. 3, p. 350. 


Conclusion 


If truly the obligatory act of Hajj possesses such a high place and position towards which the Holy 


Qur’an and Sunnah, the past practices of the Muslims and the views of the contemporary writers guide 


us then why should we be negligent in making use of it? 


If Hajj is the means of attracting hearts, monotheistic expression and forming a global united front for the 
Muslims, then why shouldn't we mobilize through this means, the Islamic forces and powers against the 
aggressors who have committed oppression in the Islamic lands such as occupied Palestine and 
Afghanistan?1 If Hajj has scientific, social, cultural and economic dimensions, then why shouldn't the 
Muslims during such an occasion find solution to improve their economic conditions, make efforts to 


resolve their difficult problems and unsolved matters and come out of the miserable current situation? 


Why shouldn't the oppressed people of Palestine, Iraq, Afghanistan, Africa and Lebanon be given the 
opportunity to openly demonstrate and mention their problems to inform and awaken their brethren 
Muslims from other countries and why shouldn't they seek help from them in defending their just and 
legal rights? 


During Hajj, why shouldn't vast and extensive gatherings, conferences, seminars and congregations be 
held against the Eastern and Western arrogant powers and to expose their crimes and plots so that the 
Muslims return back to their respective countries with illuminated thoughts and united plans and 
coordinated programs to implement solutions? For how long should we lose such golden opportunities 


and continue to bear these losses? 


We hope for the day when the foreign hands, who are at work behind the scenes, are cut-off from the 
two holy shrines and the sacred tombs and the historic places of Islam are taken care of by a 
responsible group selected from the International Islamic Community so that the real objectives of Hajj 
and its valuable fruits are achieved and materialized. 
1. Recently several other Islamic countries including Yemen, Syria, Iraq, Bahrain, Libya, Rohingya Muslims in Myanmar, 
Muslims in Nigeria, etc. have witnessed aggression and invasion, massacres and brutal inhumane crimes committed 


against innocent civilians with the support of world arrogant powers such as USA, Zionist entity, Europeans and their allied 
Arab countries such as Saudi Arabia. Wahhabi extremist ideology is the basis of these crimes. 


Glossary Of Important Terms 


Awliya’ Allah: Divine personalities such as Prophets, Imams and Saints who by the virtue of their purity 
of soul and sincere worship of Allah are bestowed by Him with miracles and feats that a normal human 


being cannot perform. Such miracles or feats are for the guidance of or for helping human beings. 
Du’a: Seeking help from Allah either directly or through Aw/liya’ Allah. 


Fatiha: Reciting Surah Al-Fatiha (the first Surah of Qur'an), commonly over the grave or a dead person 


for seeking the mercy of Allah. 


Ibadah (Worship): Any act that is done sincerely for the sake of seeking nearness to Allah and for His 


pleasure. 
Kufr (Disblief): Denial of the existence of Allah or creator of the universe. 


Nadhr: Making a vow to carryout a good and logical act for relief from a disease or hardship by seeking 
nearness to Allah and / or through a divine personality. 


Nida: Calling upon God or a divine personality. 


Rububiyyat (Lordship): Taking care of all the affairs of creatures by Allah or by His authority through 
creatures such as parents. Thus, belief in lordship of parents and thanking them for their hardships 
doesn’t make a person mushrik (polytheist) as they are only responsible for nurturing their children while 
they didn’t create them. 


Sajdah (Prostration): Bowing down either for the worship of God or for the sake of respect of a divine 


personality. Respect doesn’t mean worship. 


Shahada (Testimony): Verbal utterance of the belief in Tawhid (One God, Allah), denial of every other 
God and belief in messengetship of Prophet Muhammad (S). By the utterance of Shahada, harming and 
shedding blood of Muslim becomes forbidden (haram) on other Muslims. 


Shifa: Seeking benediction through tabarruk of divine personalities for cure of illness or for relief from 


disability or difficulty. 
Shirk (Polytheism): Belief that there is more than one creator of Universe. 
Sunnah: The way of life of Prophet (S), either in intentions, words or deeds. 


Tabarruk: Remnants or traces of divine personalities such as Prophets, Imams and saints. Tabarruk of 


divine personalites have miraculous powers. 


Takfir: Wrongfully accusing Muslim or a person who belieives in Allah of being a Kafir (unbeliever or 
denier of God). 


Tawassul: Seeking intercession through divine personalities for the forgiveness of sins or for seeking 


help in worldly matters. 
Tawhid (Monotheism): Belief in one God (i.e. Allah). 


Tazallul (Submisiveness): Showing utmost humbles or humility to God or a divine personality. It doesn’t 


mean worship when practiced for a divine personality. 


Tazim (Respect, honor): Respecting a divine personality. It does not mean worship. 


Ubudiyyat (Submission): Carrying out all the acts for the sake of worship of Allah. Utmost submission 
means that a person becomes totally gives up his personal desires and performs all the acts sincerely as 


a bondsman of Allah. 


Ziyarat: Visitation of the grave of a divine personality and / or reciting greetings (sa/ams) and honoring 
them with words of praise and remembering their services for the sake of Allah and His religion on their 


birth or death anniversary. 


Appendix 1: List Of Ayats Of Holy Quran Used 
By Wahhabi Scholars To Prove Their Deviant 
Ideology And The Rebuttal Of Their Argument 


Ayah 1 
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He makes the night pass into the day and makes the day pass into the night, and He has 
disposed the sun and the moon, each moving for a specified term. That is Allah, your Lord; to 
Him belongs all sovereignty. As for those whom you invoke besides Him, they do not control so 
much as the husk of a date stone. (Holy Quran, Surah Al-Fatir, 35: 13) 


Ayah 2 
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They worship besides Allah that which neither causes them any harm, nor brings them any 
benefit, and they say, ‘These are our intercessors with Allah.’ Say, ‘Will you inform Allah about 
something He does not know in the heavens or on the earth?’ Immaculate is He and exalted 
above [having] any partners that they ascribe [to Him)! (Holy Quran, Surah Yunus, 10: 18) 


Ayah 3 
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Indeed, only exclusive faith is worthy of Allah, and those who take other as awliya’ besides Him 
[claiming] ‘We only worship them so that they may bring us near to Allah,’ Allah will judge 
between them concerning that about which they differ. Indeed Allah does not guide someone 
who is a liar and an ingrate. (Holy Qur'an, Surah Al-Zumar, 39:3) 


Rebuttal 


These ayahs pertain to authority of God over universe, His exclusive worship and faith in Him. All 
Muslims or followers of any monotheistic divine religions believe that the whole universe is created by 
God and all its affairs are under the total authority of God. No follower of monotheistic divine religion 
takes anyone besides God as a partner in His authority. 


Paying respect to Prophets and awliya’ (saints or divine personalities) doesn’t mean worshipping them. 
Any authority exercised or miracle shown by Prophets and awliya’ is because God has bestowed them 
special powers and they are not independent in their authority or power. These miracles include giving 
shifa (restoring health), shaqq Al-qamar, dividing the moon into two halves, shafa’a (interceding for the 
sins), bringing dead to life again etc. 


Visiting the graves of dead and addressing them is the sunnah of Prophet (S). Remembering the dead 
and saluting them is the sunnah of Prophet and Ayahs of Qur’an mention those who have passed 
before. Commemorating the days of birth and death of Prophet and aw/iya’ is mentioned in Qur’an and 
sunnah of Prophet. 


Seeking help from creatures of God either alive or those who are bestowed with life after death such 


martyrs doesn’t mean worshipping them or taking them as partners in the authority of God. 


Weeping over dead relatives or beloved of God such as Prophets, awliya’ and martyrs is mentioned in 
Qur'an and is a sunnah of prophet. 


Appendix 2: Najd And Wahhabi Fitna As 
Mentioned In The Ahadith (Traditions) Of 
Prophet Muhammad (S) 


Najdi and Wahhabi fitna as mentioned in the ahadith (traditions) of Prophet Muhammad (S) 


Following are selected few ahadith (traditions) from authentic sources of hadith books about the sedition 


predicted by Prophet Muhammad (S) that will emerge from Najd. 


Hadith 1 
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Narrated Ibn `Umar: 


The Prophet (S) said, "O Allah! Bestow Your blessings on our Sham! O Allah! Bestow Your blessings on 
our Yemen." The People said, "And also on our Najd." He said, "O Allah! Bestow Your blessings on our 

Sham (north)! O Allah! Bestow Your blessings on our Yemen." The people said, "O Allah's Apostle! And 
also on our Najd." I think the third time the Prophet (S) said, "There (in Najd) is the place of earthquakes 


and afflictions and from there comes out the side of the head of Satan." 


[Sahih Al-Bukhari, Vol. 9, Book 88, Chapter: “The Fitnah will appear from the east”, Hadith 214] 


Hadith 2 
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Narrated Ibn `Umar: 


(The Prophet) said, "O Allah! Bless our Sham and our Yemen." People said, "Our Najd as well." The 
Prophet again said, "O Allah! Bless our Sham and Yemen." They said again, "Our Najd as well." On that 
the Prophet (S) said, "There will appear earthquakes and afflictions, and from there will come out the 


side of the head of Satan." 


[Sahih Al-Bukhari, Vol. 2, Book 17, Chapter: “Invoking Allah for Rain (/stisqaa)”, Hadith 147] 


Hadith 3 
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Narrated Abu Sa`eed: 


`Ali sent a piece of gold to the Prophet (S) who distributed it among four persons: Al-Aqra' bin Habis Al- 
Hanzali from the tribe of Mujashi, 'Uyaina bin Badr Al-Fazari, Zaid Al-Ta'i who belonged to (the tribe of) 
Bani Nahban, and 'Alqama bin Ulatha Al-`Amir who belonged to (the tribe of) Bani Kilab. So the Quraish 
and the Ansar became angry and said, "He (i.e. the Prophet) gives the chief of Najd and does not give 
us." The Prophet (S) said, "/ give them) so as to attract their hearts (to Islam)." Then a man with sunken 
eyes, prominent checks, a raised forehead, a thick beard and a shaven head, came (in front of the 
Prophet (S) and said, "Be afraid of Allah, O Muhammad!" The Prophet (S) said "Who would obey Allah if 
I disobeyed Him? (ls it fair that) Allah has trusted all the people of the earth to me while, you do not trust 
me?" Somebody who, I think was Khalid bin Al-Walid, requested the Prophet (S) to let him chop that 
man's head off, but he prevented him. When the man left, the Prophet (S) said, "Among the off-spring of 
this man will be some who will recite the Quran but the Quran will not reach beyond their throats (i.e. 
they will recite like parrots and will not understand it nor act on it), and they will renegade from the 
religion as an arrow goes through the games body. They will kill the Muslims but will not disturb the 
idolaters. If | should live up to their time’ I will kill them as the people of Ad were killed (i.e. | will kill all of 


them)." 


[Sahih Al-Bukhari, Vol. 4, Book 55, Chapter: “Prophets”, Hadith 558 ] 


Hadith 4 
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Abu Sa’eed Al-Khudri reported that 'Ali (Allah be pleased with him) sent some gold alloyed with dust to 
the Messenger of Allah (S), and the Messenger of Allah (S) distributed that among four men, Al-Aqra bin 
Habis Hanzali and Uyaina bin Badr Al-Fazari and 'Alqama bin 'Ulatha Al-'Amiri, then to one person of 
the tribe of Kilab and to Zaid Al-Khair Al-Ta'i, and then to one person of the tribe of Nabhan. Upon this 
the people of Quraish felt angry and said: 


He (the Holy Prophet) gave to the chiefs of Najd and ignored us. Upon this the Messenger of Allah (S) 
said: “/ have done it with a view to conciliating between them.” Then there came a person with thick 
beard, prominent cheeks, deep sunken eyes and protruding forehead and shaven head. He said: 
Muhammad, fear Allah. Upon this the Messenger of Allah (S) said: "/f / disobey Allah, who would then 
obey Him? Have I not been (sent as the) most trustworthy among the people of the world? But you do 
not repose trust in me." That person then went back. A person among the people then sought 
permission (from the Holy Prophet) for his murder. According to some, it was Khalid bin Al-Walid who 
sought the permission. Upon this the Messenger of Allah (S), said: “From this very person's posterity 
there would arise people who would recite the Quran, but it would not go beyond their throat; they would 
kill the followers of Islam and would spare the idol-worshippers. They would glance through the 
teachings of Islam so hurriedly just as the arrow passes through the pray. If | were to ever find them | 
would kill them like Ad.” 


[Sahih Muslim, Book 5, “The Book of Zakat”, Hadith 2318] 


Hadith 5 
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It was narrated that Abu Sa'eed Al-Khudri said: 


"When 'Ali was in Yemen, he sent some gold that was still enclosed in rock to the Prophet (S), who 
distributed it among Al-Aqra' bin Habis Al-Hanzali, who belonged to Banu Mujashi', 'Uyaynah bin Badr 
Al-Fazari, 'Alqamah bin 'Ulathah Al-‘Amiri, who belonged to Banu Kilab and Zaid Al-Khail Al-Ta'i, who 
belonged to Banu Nabhan. The Quraish and the Ansar became angry and said: 'He gives to the chiefs of 
Najd and ignores us!’ He said: 'I am seeking to win them over (firmly to Islam).' Then a man with sunken 
eyes, a bulging forehead, a thick beard and a shaven head came and said: 'O Muhammad, fear Allah!’ 
He said: 'Who will obey Allah if | do not? He trusts me with the people of this Earth but you do not trust 
me.' A man among the people asked for permission to kill him, but he did not let him do that. When (the 
man) went away, he (the Prophet (S) said: Among the offspring of this man there will be people who will 
recite the Quran but it will not go beyond their throats, and they will go out of Islam as an arrow goes 
through the target. They will kill the Muslims and leave the idol-worshippers alone. If I live to see them, | 
will kill them as the killing of Ad". 


[Sunan Al-Nasai, Vol. 5, Book 37, “The Book of Fighting [The Prohibition of Bloodshed)” Hadith 4106] 


Hadith 6 
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Abu Sa’eed Al-Khudri said: 


‘Ali sent some gold-mixed dust to the prophet (May peace be upon him). He divided it among the four: 
Al-Aqra b. Habis Al-Hanzall and then Al-Mujashi, Uyainah bin Badr Al-Fazari, Zaid Al-Khail Al-Ta’i, 
next to one of Banu Nabhan, and ‘Alqamah b. ‘Ulathat Al-Amiri (in general), next to one of Banu Kulaib. 
The Quraish and the ansar became angry and said: He is giving to the chiefs of the people of Najd and 
leaving us. He said: | am giving them for reconciliation of their hearts. Then a man with deep-seated 
eyes, high cheek-bones, a projecting brow, a thick beard and a shaven head came forward and said: 
For Allah, Muhammad! He said: “Who will obey Allah if | disobey Him? Allah entrusts me with power 


over the inhabitants of the earth, but you do not.” A man asked to be allowed to kill him and | think he 
was Khalid bin Al-Walid but he prevented him. Then when the man turned away, he said: “From this 
one’s stock there will be people who recite the Quran, but it will not pass down their throats. They will 
sever from Islam and leave the worshippers of Idols alone; but if | live up to their time, | shall certainly kill 
them as Ad were killed.” 


[Sunan Abu Dawud, Book 41, “Chapter: Fighting Against The Khawarij” Hadith 4746] 


1. Najd is the geographically central region of present Saudi Arabia that has about a third of the population of the country. 
Najd consists of the modern administrative regions of Riyadh, Al-Qassim, and Haiil. Najd was a part of Hijaz in the time of 
Prophet Muhammad (S). 


Appendix 3: List And Brief Description Of Few 
Books Written By Leading Muslim Scholars In 
Rebuttal Of Wahhabism 
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Tatheer Al-Fuad min dins al E’tiqad written by Sheikh Mohammad Bakheet Al-Mutee’i Al-Hanafi (d. 
1935 A.D.). The author was a famous Sunni Hanafi Ash’ari Scholar from Egypt. He was senior faculty at 
Al-Azhar University, Cairo. Published by Maktab Al-Haqeeqah, Istanbul, Turkey (2003). 


Al-Tawassul bi Al-Nabi wa Al-Salihin written by Abu Hamid bin Marzuq Al-Dimishqi (d. 1872 A.D.). 
Published by Isik Kitabevi, Hakikat Kitabevi, Istanbul, Turkey (2005). 


3p ghee «(5 ysiSwl os sla cole prall Qed 2 SLAM Itt lyn Ais (3 Gall Uke. 


Jalal Al-Haq fi Kashf Ahwal Ashrar Al-Khalg written by Sheikh Ibrahim Hilmi Al-Qadri (d. 1970 A.D.). 
The author was Sunni scholar belonged to Sufi Tarigah Al-Qadriyah from Alexandria, Egypt. Published 
by Maktab Al-Ghaza Al-Arwah, Alexandria, Egypt (1936). 
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Al-Hagqaig Al-Islamiyyah fi Al-Radd ‘ila Al-maza’im Al-Wahhabiyyah bi Dalla Al-Kitab wa Al- 
Sunnah Al-Nabawiyyah written by Al-Haj Malik Ibn Sheikh Dawood. The author was a famous Sunni 
Scholar from Koutiala city Mali. Published by Maktab Al-Haqeeqah, Istanbul, Turkey (2014). 
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Al-Haqeegah Al-Islamiyyah fi Radd ‘ala Al-Wahhabiyyah written by Abd Al-Ghani bin Salih 
Hammadah (d. 1894 A.D.). The author was a Syrian Sunni scholar. Printed in Idlib, Syria, 1894. 
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Al-Durar Al-Saniyyah fi Al-Radd 'ala Al-Wahhabiyyah written by Seyyid Ahmad bin Zayni Dahlan (d. 
1886 A.D.). The author was a famous Sunni Shafi'i scholar. He was the Grand Mufti of Mecca and 
Shaykh Al-Islam in the Hijaz region during Ottoman rule. Published by Mustafa Al-Babi Al-Halabi, Egypt 
(1989). 
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Fitnat Al-Wahhabiyyah written by Seyyid Ahmad bin Zayni Dahlan (d. 1886 A.D.). Published by Isık 
Kitabevi, Hakikat Kitabevi, Istanbul, Turkey (1978). 


B garia gigol slini saal cy glao Geil : plag le sll i AI Jalal. 


Al-Dalil Al-Kafi fi Al-Radd ‘ala Al-Wahhabi written by Sheikh Misbah bin Ahmad Shabaqlu. published 
by Matb’ah Al-Wataniyyah Beirut, 1923. 
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Radd Al-Muhtar Al-Dar Al-Mukhtar written by Muhammad Amin Al-Shaheer bi Ibn Abidin (d. 1836 
A.D.). The author was a famous Syrian Sunni Hanafi Scholar and Jurist from Damascus during the 
Ottoman era. Published by Darul Fiqr, Beirut. 1992. 
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Al-Radd ‘ala Ibn Al-Wahhab written by Sheikh Al-Islam Ismaeel Al-Tamimi Al-Maliki (d. 1832 A.D.). 
The author belonged to Tunis where he was a famous scholar and a mufti (judge). The book has been 
published by Dar Al-Sahar, Tunis. 
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Al-Radd ‘ala Muhammad bin ‘Abdul Wahhab written by Sheikh ‘Abdullah Sufan Al-Qadumi (d. 1912 
A.D.). The author was a famous Sunni Hanbali scholar from Nablus who travelled to Syria and Hejaz 
and was mufti of Hanbalis in Syria. He has extensively written on rebuttal of Abdul Wahhab’s views on 
ziyarah and tawassul. He was of the view that ‘Abdul Wahhab was from Khawarij. 


Risalah fi Hukm Al-Tawassul bil Anbiya’ wal Awliya’ written by Sheikh Muhammad Hasnain Makhluf 
Al-‘Adwi (d. 1990 A.D.). The author was a famous Egyptian Sunni Maliki scholar and was ranked among 
the top leaders of Al-Azhar University. Published by Kishidah lil Nashr wa Al-Tawzih Al-Silsilah Turath 
Al-Azharin, Cairo, 2017. 
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Sa'adah Al-Darayn fi Al-Radd ‘ala Al-Fariqatayn Al-Wahhabiyyah wa Muqalladah Al-Zahiriyyah 
written by Ibrahim bin Uthman Muhammad Al-Samnudi Al-Mansuri Al-Misri (d. 1908 A.D.). The author 
was a famous Egyptian Shafii scholar. Published by Dar Al-Khulud Al-Turath, Cairo, 2008. 
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Sidq Al-Khabar fi Khawarij Al-Qarn Al-Thani Al-‘Ashr fi Asbat an Al-Wahhabiyyah min Al- 
Khawarij written by Seyyid Sharif Abdullah bin Hassan Pasha bin Fazl Pasha Al-Alawi Al-Husayni Al- 


Hejazi (d. 1854 A.D.). Published by Komayn Publishers, Syria. 
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Sulh Al-Ikhwan fi Al-Radd ‘ala man Qal ‘ala Al-Muslimin bil Shirk wa Al-Kufran — fi Al-Radd ‘ala 
Al-Wahhabiyyah li Takfir hum Al-Muslimeen written by Sheikh Dawood bin Sulayman Al-Naqshbandi 
(d. 1881 A.D.). The author is a famous Sunni Hanafi Scholar born in Baghdad then he travelled to 
Mecca where he witnessed growth of Wahhabism and preached against it. Published from Bombay in 
1888. 
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Al-Sawa'iq Al-llahiyya fi Al-Radd ‘ala Al-Wahhabiyyah written by Sheikh Sulayman bin ‘Abd Al- 
Wahhab (d. 1795 A.D.), a Sunni Hanbali scholar. The author was brother of Muhammad Ibn ‘Abd Al- 
Wahhab. This was the first book written against the Wahhabism. The English translation of the book 
entitled “The Divine Lightning” published by Spire Publishing 2011 is available at amazon.com. 
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Ziya’ Al-Sudur li Munkar Al-Tawassul bi Ahlal Al-Qubur 


written by Zahir Shah Mian bin Abdul Azim Mian Al-Madini. The author was an Indian Sunni Hanafi 
scholar. Published by Huseyin Hilmi, Istanbul, 1985. 
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Al-‘Agaid Al-Sahihah fi Tardid Al-Wahhabiyyah Al-Najdiyah written by Hakim Al-Ummat Khawaja 
Muhammad Hassan Jan Sahib Al-Sarhindi Al-Mujaddadi (d. 1931 A.D.). The author was a Sunni Hanafi 
scholar from Qandahar, Afghanistan. Published by Maktab Al-Hageegah, Istanbul, Turkey (2000). 


19g jules espaol] colon! Glas håll Lig! olay sll oye. 


Ghaus Al-Ibad bi Bayan Al-Rishad written by Sheikh Mustafa Al-Hamami Al-Misri (d. 1949 A.D.). The 
author was an Egyptian Sunni Shafi’i scholar. Published by Mustafa Al-Babi Al-Halabi, Egypt (1950). 
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Fasl Al-Khitab min Kitab Allah wa Hadith Al-Rasul wa Kalam Al-‘Ulama fi Mazhab bin ‘Abdul 
Wahhab written by Sheikh Sulayman bin ‘Abd Al-Wahhab (d. 1795 A.D.), a Sunni Hanbali scholar. The 
author was brother of Muhammad Ibn ‘Abd Al-Wahhab. Published by Isık Kitabevi, Hakikat Kitabevi, 
Istanbul, Turkey (1978). 
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Al-Madarij Al-Sunniyyah fi Al-Radd Al-Wahhabiyyah written by Sheikh ‘Amir Al-Qadri (d. 1977 
A.D.), a Sunni Hanafi scholar. Published by Maktab Al-Haqeegah, Istanbul, Turkey (2000). 
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Misbah Al-‘anam wa Jila’ Al-Zalam fi Radd Shubah AI-Bid’ah Al-Najdi allati ‘zalla biha Al-Awam 
written by Seyyid Alawi Ahmad Al-Haddad (d. 1817 A.D.), a Yemeni Sunni Shafi'i scholar. Published by 
Maktab Al-Haqeeqah, Istanbul, Turkey (1996). 
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Al-Magqalat Al-Wafiyyah fi Al-Radd ‘ala Al-Wahhabiyyah written by Sheikh Hassan bin Hassan 
Qazbak Sharqawi (d. 1999 A.D.), an Egyptian Sunni Shafii Ash’ari scholar. Published by Sheikh Yusuf 
Al-Dajawi. 
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Al-Nuqul Al-Shari’ah fi Al-Radd ‘ala Al-Wahhabiyyah written by Sheikh Mustafa bin Ahmad Al- 
Shatti Al-Hanbali Al-Dimishgi (d. 1929 A.D.), a Syrian Sunni Hanbali Asha’ari scholar. Published by Dar 
Ghar Al-Hira’ publishers, Damascus, 1997. 
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Al-Barahin Al-Sati’ah fi Radde Ba’z Al-Bid’a Al-Shai’ah written by Sheikh Salamah Al-Azzami (d. 
1956 A.D.), famous Egyptian Sunni Shafi’i scholar. Published by Maktabah Al-Adab, Cairo, 1985. 
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Kashf Al-'Irtiyab fi Atba’ Muhammad ibn 'Abd Al-Wahhab written by ‘Allama Sayyid Mohsin Al-Amin 
(d. 1952 A.D.). Published by Mo’assasa Dar Al-Kitab Al-Islami, Qom, 2004. 
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Al-Wahhabiyyah Mazhab Al-Karahiyah written by Dr. Sa’d Sharif. Published by Dar Al-Mizan, Beirut, 
2012. 
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Manhaj Al-Rashad li man Arad Al-Sadad written by Sheikh Ja’far Kashif Al-Ghita (d. 1812 A.D.). 
Published by Mo’assasa Da’ira Al-Ma’arif Al-Figh Al-Islami, Qom, 2005. 
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Al-Ighatha bi‘dillah Al-Istighatha written by Seyyid Hasan bin 'Ali bin Hashim as-Saqqaf (b. 1960 
A.D.). the author is a Jordanian Sunni Shafii Ash’ari scholar who has extensively written on Wahhabism. 
Published by Dar al Imam Nawawi, Beirut, 2013. 


Fitnah Al-Takfir written by Sheikh Dr. Anmad Mahmoud Karimah. He is a famous Egyptian Sunni 
scholar from Al-Azhar University. Published by Al-Azhar University, Cairo, 2013. 
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Al-Salafiyyah Al-Wahhabiyyah Afkaruha Al-Asasiyyah wa Jazurha Al-Tarikhiyyah written by 
Seyyid Hasan bin ‘Ali bin Hashim as-Saqgaf (b. 1960 A.D.). the author is a Jordanian Sunni Shafi’i 


Ash’ari scholar who has extensively written on Wahhabism. Published by Dar al Imam Nawawi, Jordan, 
2002. 
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Mukhalafatul Wahhabiyyah lil Quran wa Al-Sunnah written by Umar Abd Al-Salam. The author is a 
famous Sunni scholar from Palestine. He was motivated to write this book because of his own 
experience during Hajj and harsh and humiliating attitude of Wahhabis in Mecca and Medina. Published 
by Darul Siddiq Al-Akbar, Beirut, 2006. 


33. Wahhabis Fitna Exposed written by Sayyid Saeed Akhtar Rizvi (d. 2002). Published by Bilal Muslim 
Mission of Tanzania, 1997. Online at 


https://www. Al-islam.org/wahhabis-fitna-exposed-sayyid-saeed-akhtar-rizvi 


34. A New Analysis of Wahhabi Doctrines written by Muhammad Husayn Ibrahimi. Online at 


https://www. Al-islam.org/new-analysis-wahhabi-doctrines-muhammad-husayn-... 


35. Wahabism at the Crossroads written by Ayatullah Nasir Makarim Shirazi. Published by ABWA 
Publishing and Printing Center, Qom, 2011. Online at 


https://www. Al-islam.org/wahabism-crossroads-naser-makarem-shirazi 


Appendix 4: A Description Of Ibn Taymiyyah By 
The Famous Muslim Scholar And Explorer Ibn 
Battuta 


Ibn Battuta1 is his book of journey Rihla Ibn Battuta2 writes: “In Damascus | saw great Hanbali faqih 
(jurisprudent) Taqi Al-Din Ibn Taymiyyah. He used to give lectures on different topics, however, he had 
something in his intellect.3 Mentioning further, he writes: “He was busy giving sermon in a mosque on 


Friday and | also attended the gathering.” 
“He was speaking as: 


‘God [from ‘Arsh] comes down from the first heaven in the same way as | come down from pulpit 
(mimber). After saying it, he came one step down from the pulpit. At that moment, a Maliki faqih by the 
name of ‘Ibn Zahra’ confronted him and rebutted his speech. People attending the sermon sided with Ibn 


Taymiyyah and started hitting that Maliki faqih with fists and their shoes.” 


This firsthand account of lon Taymiyyah’s views comes from a person who was totally unbiased. 
1. Complete name: Abu Abdullah Muhammad Ibn Battuta (1304 — 1368 A.D.) was a Muslim Moroccan scholar, and explorer 
who widely travelled the medieval world. Over a period of thirty years, Ibn Battuta visited most of the Islamic world and 
many non-Muslim lands, including Central Asia, Southeast Asia, South Asia and China. 


2. The Travels of Ibn Battuta (ihh; 54! ila, or Rihla Ibn Battuta), p. 95-96, published 1384 S.H. 
3. Translated word for word from Arabic to avoid confusion. 
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